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PREFACE 


It is a little over ten years since the first volume of my 
History of Dharmadastra was published. In the preface to that 
volume I expressed the hope that time and health permitting 
I might issue in a few years the second volume dealing with the 
development of the various subjects comprised in Dharmaéastra, 
For several years thereafter whatever leisure I could secura 
from professional work was devoted to the collection and 
orderly assortment of the vast Literature on Dharmasastra. 
After my return from a few months’ visit to Europe in 1937 
I commenced the work of writing the second volume. It soon 
became apparent to me that to compress within the limits of a 
single volume the development of the thousand and one topios 
that fall within the purview of Dharmaddstra would present 
only & scrappy and faint outline of the whole field. To add to 
the difficulties of my task my old painful complaint ( duodenal 
ulcer) recurred with far greater virulence than before, so much 
so that, partly on medical advice and partly out of despair, in 
October 1938 I gave up the work altogether. When relief did 
not come even after six months’ total abstinence from literary 
labours I resumed, in spite of my extremely painful complaint, the 
work of writing, for fear that otherwise the extensive materials that 
I had been collecting for nearly two decades might be entirely 
lost to the world of Sanskrit scholars and that my labours might 
be altogether wasted. Being afraid that my strength and resolu- 
tion may not last till the completion of the rather ambitious 
undertaking, I decided upon bringing out in two volumes the 
development of the various subjects comprised in Dharmasastra, 
The present volume contains the treatment of varna and 
4Srama, the samskaras, ahnika and dcara, dana, pratisthd and 
utsargs, and Srauta (vedic) sacrifices. The next volume (the 
last) will deal with the following topics: vyavahira (Law and 
procedure), aSauca (impurity on birth and death), sraiddha, 
prayascitta, tirtha, vrata, kala, sinti, the influence of the Pirva- 
miméms& and other sastras on Dharmagastra, customs and 
usages modifying Dharmaésastra, the philosophical background 
of Dharmasastra, and future developments in Dharmasastra, 
Looking to my past performance I am unwilling to make 
any promise about the time when the next volume may be 
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expected to be published. I may state, however, that in view 
of the fact that at present I am in much better health than I 
have been for several years I shall try to publish it in three 
years more. 


Excellent works dealing with distinct topics of Dharmasastra 
have been given to the world by eminent scholars. But so far 
as I know no writer has yet attempted single-handed to survey 
‘the whole field of DharmaSdstra. From that point of view this 
volume partakes of the nature of a pioneer undertaking. It is 
therefore to be expected that such an ambitious project will 
manifest the defects of all pioneer work. The circumstances 
(adverted to above) in which this work had to be written and 
the great hurry with which it had to be rushed through are other 
factors that are responsible for the awkward or obscure expres- 
sions and the errors that it may contain. | mention thesa matters 
for lessening the surprise that such blemishes might lead my 
friends to feel and not for blunting the edge of adverse criti- 
cism, The critic ig certainly entitled to murcilessly criticize 
the work for its shortcomings and mistakes. Some readers 
may coniplain that the present work is prolix, while others 
may say that the space devoted to several topics is meagre, 
I have tried to pursue a middle course. 


There was great temptation throughout this work to com- 
pare ancient and medieval Indian customs, usages and beliefs 
ag disclosed by dharmasastra worka with those of other peoples 
and countries, Bunt I have tried to omit, as far as possible, 
such comparisons. Whenever [ indulge in them I do so for 
several reasons, Jt isthe fashion among many writers, both 
European and Indian, to bold the caste systern and the dharma- 
sastra view of life responsible for most of the evils from which 
India suffers at present. ‘Tos very large extent I do not subscribe 
to that view. i have endeavoured to show that human nature 
being the same in essentials throughout the world, the same 
tendencies and evils manifest themselves in all countries, the 
same abuses prevail and the sane perversions of originally 
beneficent institutions take place everywhere and anywhere, 
whether particular countries or societies are within the grip of 
the caste system or any other casteless system. Undoubtedly 
the caste system has in fact produced certain evils, but it is not 
singular in this respect. No system is perfect and immune from 
evil effects. Though 1 have been brought up in the midst of the 
Brahmanical system, I hope it will be conceded by scholars 
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that I have shown both sides of the picture and that I have 
endeavoured to write with detachment. 


A few words must be said about the extensive quotations 
from Sanskrit works and the references to modern Indian Legis- 
lation and case-law. For those who cunnot read English (most 
pandits and sdstris do not) the quotations will be of great help 
in understanding at least the trend of the arguments. Besides 
Jnudian scholars are as 8 class poor and cannot afford to pur- 
chase numerous books. Nor are there many good libraries in 
Indias where all works of reference can be had. For all these 
reasons thousands of quotations have been cited in the footnotes. 
The quotations are mostly drawn from published works and 
references to mes. are few and far between. I hope that the 
numerous quotations will not intrude themselves on the atten- 
tion of those who want to read only the English portion of the 
work, Legislative enactments and case-law Lave been referred 
to for showing that many regulations of dharmasastra are 
still very much alive, that they govern the every-day life 
of Windus and permeate all classes of Hindu society in spite of 
the fact that a considerable part of dharmasdstra has become 
obsolete. Similar remarks spply to the numerous references 
to inscriptions on stone and copper. These latter serve to prove 
that rules laid down in the dharmasastra were throughout two 
thousand years observed by the people and enforced by kings 
and thet such rules were not mere precepts composed by 
dreamers or scholastic pedants. 


I acknowledge with great pleasure that I am under deep 
obligations to many predecessors aud workers in the same and 
other fields and to many friends. Among the works to which 
T had to refer constantly and from which I derived the greatest 
benefit I must specially refer to the following: Bloomfield’s 
Vedic Concordance, the Vedic Index of Professors Macdonell 
and Keith, the Sacred Books of the East edited by Max Miller 
(vol. II, VI, XII, XIV, XXV, XXVI, NXIX, XXX, XXXII, 
XLI, XLIII, XLIV). As I was handicapped by the fact that I 
know little German and less French, I could not fully utilise all 
the work done by modern European scholars. I am highly obliged 
to Paramahamsa Kevalananda Svami of Wai for constant help 
and guidance (particularly in the srauta portion); to Chintaman- 
sastri Datar of Poona for assistance in the chapter on darsa- 
purnamisa and for carefully going through the other chapters 
on $rauta; to Mr. Keshav Lakshman Ogale for his work on a 
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portion of the Index ; to Tarkatirtha Raghunathaéastr! Kokje for 
reading through the whole work and suggesting additions and 
emendations, 


Besides, assistance in various ways during the progress 
of the work for over three years was very kindly rendered by s 
host of friends, among whom I should like to make special 
mention of Prof, H. D. Velankar, Prof. Rangaswami Ayyangar 
Prof, P. P. 8, Sastri, Dr. Alsdorf, Mr. Bhabatosh Bhattacharya, 
Mr. N. G. Chapekar, Mr. G. H. Khare, Mr. N. C. Bapat, Pandit 
Rangacharya Raddi, Mr. L. 8, Dravid (a Samaved! of Poona), 
Pandit S. D, Satavlekar, Mr. P.K. Gode. Thanks are due to all 
these and other friends for their help and interest in this volume. 
I must state, however, that I alone am responsible for the views 
and mistakes contained in this work. 


In 8 work containing thousands of quotations and refe- 
rerces it is very likely that many slips have occurred. Besides 
it is very much to be regretted that several misprints have crept 
into the footnotes by the loss or displacement of dots and other 
loose parts of Sanskrit letters in the process of printing. 


15th June 1941 P. V. KANE 
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of yajfiopavita given up by keatriyas in the firet few centuries 
after Chrirt. Whether upanayana performed for the blind, tha 
deaf and dumb, idiots &c. Upanayana of mixed castes and of 
the aévattha tree, Imparting of sacred Gayatri to the student. 
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Vyahbrtis and ‘om’. Eulogy of Gayatri. The dharmas ( duties ) 
of brahmacarins. Bhiksa ( begging ) for food by brahmacarin. 
Performance of Samdhya twice daily and rules about the 
principal elements of samdhy4’, such aa Scamana, praniyama, 
marjana, aghamarsana, arghya to the sun, japa of Gayatri, 
upasthana ( worship). Ny4sas and Mudras, Study of the veda, 
the first duty. Features of the ancient educational system, 
such as oral instruction, teaching without stipulating for o fee, 
student’s stay with the teacher. Qualifications of a good 
teacher and the qualities of a good pupil. Students did work 
for the teacher. Rules about honouring the teacher and elders, 
bowing to them and about the return of greetings. Saluting 
women relatives and the wife of the teacher. Rules about show- 
ing courtesy and precedence on public roads. Grounds of show- 
ing respect. Duration of student-hood. Subjects of study at 
various. periods, Corporal punishment of pupils. Education 
of ksatriyas, vaisyas, sudras and of women. Merits and defecta 
of the ancient system of education, The Verdu-vratas. Perpetual 
(naisthika) students, Patiastetrika (whose upanayans had not 
becn perforined ). Whether ksatriyas and vaiSyas exist in the 
Kalisge, The Vratyastoma for those whose upanayana had 
not been performed atall. Taking back those who had heen 
forcibly converted or who belonged to other faiths. Tolerance 
in ancient India. Absorption of foreign elements, Punarupa- 
nayrna ( performing upanayana again), Anaudhyiya ( cessation 
of study) on various days and for various reasons, Kesdnta 
or Godan.  Snuiina or Samavartana ( the student’s return from 
the teacher after finishing Vedic study ). Rules of conduct for 
sndtahus, 


CHAP, VITI. 416-426 


Algrumas. Origin and development of the idea of asramas 
(stages of life), Number of 4sramas four from the times of the 
most ancient dharmasttras. -Manu’s theory, DBrahmacaryas 
and householder’s stage well-known even to the Reveda. 
Vaikhanass and yati in Vedic Literature, Three asramas 
express] y mentioned in the Chandogya Upanisad. Idea of mokgna 
(release from samsara). Varns and Asrama complementary. 
Three different points of view about the four agramas. 


CHAP, IX. 427-541 


Marriage. Tbe most important samskdra of all. Texts do 
not point to a society where there was promiscuity and no 
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marriage. Purposes of marriage. Qualifications of a desirable 
bridegroom. Rules for the selection of a bride. Laksanas 
(indicatory characteristics), b@hya ( visible) and abAyantara 
(invisible or inferrible}, Four or five grounds for preferring 
n particular girl. Selecting a girl by asking her to take one 
out of several lumps of clay gathered from various places, In 
ancient times brotherless maidens not accepted as brides. No 
unmarried woman was deemed in medieval times to go to 
heaven. Restrictions ss to caste, gotra, pravara and sapinda 
relationship. Breach of these rules rendered a so-called 
inartiage null and void. Age of marriage for nien not fixed. Age 
of marriage for girls varied at different periods. In the ancient 
sutras girls were married about the time of puberty. Reasons for 
insistence on pre-puberiy marringes in Yajnavalkyasmrti and 
other works not clear. Examples of inter-caste marriages in 
Vedie Literature, in dharma and grhya sittras and smiectis and in 
inscriptions, Anuloma marriazes allowed till about the 9th 
century A.D. Sapiuda relationship explained in the Mit. Rules 
about prohibition of marriage on the ground of saptuda relation- 
ship. Conflict of texts as tothose rules. Marriage with one’s 
maternal uncle’s daughter, Conflict on this point nmong medieval 
writers and among several castes, Narrowing of sapluda relation- 
ship permitted by writers of digests only on the ground of nsaye. 
Meaning of ‘wruddhasamhandha,’ Sapinda relationship of the 
adopted son. Meaning of sapinda according to Divabhaga and 
Raghunandana. Marriage between sayotras and sapravarnas 
forbidden. Meaning of ‘gotra’ and‘ pravara’ in Vedic works, 
Gotra and pravara of importance in several matters. Gotra in 
the sitras and digests. Divisions aud sub-divisions of gotras, 
Each gotra has one or more pravaras, Gotras of ksatriyas 
and vaisyas. Names of ksatriya kings among gotras and 
pravaras. Marringe of sagotris and sapravaras void according 
to the wrilers of digests. Persons that have power to givea 
girl in marriage. Sale of girls in marriage in ancient times. 
Taking monetary consideration for one’s daughter condemned, 
Father's power over his children. Conflict of views among 
writers as to ownership over one’s wife and children. Infanticide, 
medieval and modern, Auspicious time for marriage. Medieval 
works introduced difficulties on astrological grounds, Forms 
of marriage. Meaning of raksisia od paisica marriages, 
Scayatnvara, Only two forms of marriage in vogue in modorn 
times. Procedure of marriage in the Iigveda and in the grhya 
sutras. List of the several elements in the marriage rite and 
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their description, When marriage becomes complete and irre- 
vocable. Marriage brought about by foree or fraud. 


CHAP. X. 542-949 


Madhuparka. Procedure of it from the sitras, Arkavivaha 
( marriage with the arka plant). Parivedana ( marrying before 
an elder brother or sister ). 


CHAP, XI, 550-582 


Polygamy, polyandry, rights and duties on marriage. No 
evidence for polyandry in Sanskrit Literature except in the 
case of Draupad). First duty of wife was to co-operate with 
the husband in all religious matters, Wife not autborised to 
perform religious rites independently or without husband’s 
consent. Precedence among co-wives in religious matters, 
Theory of debts with which every man was supposed to be born, 
one being the debt to his ancestors and discharged by procreat- 
ing sons. Duties of wife dwelt upon at great length in all 
sottis and digests, Foremost duty of wife is to obey her 
husband and honour him as god. Ideal of a palivrata. Wife's 
conduct when husband was away from home on a journey. 
Supernatural powers ascribed to pativrata. Wife’s right of 
residence and maintenance, Husband’s power of correction, 
Humane treatment even when wife guilty of adultery. No 
identity of husband and wife for secular or legal purposes. 
Position of women in ancient India. Estimate of the character 
of women in Sanskrit works, Passages condemning women’s 
character. Wigh eulogy of and reverence for the mother, 


CHaP, XII 583-598 


Duties of widows. Rules of conduct for widows for one 
year after the death of the husband. In widowhood woman to 
lead an ascetic life, avoid luxuries like perfumes, flowers, chew- 
ing betelnut, Widow (except one’s mother) declared to be most 
inauspicious, Her rights in a joint family, and as heir to 
husband’s separate property. Widow's position improved by 
recent legislation. The practice of tonsure of brahmana widows 
has no sanction in the vedas and smrtis ( excepting one or two ), 
Examination of texts relied upon in support of this practice. 
Only Skandapurana and medieval digests insist on tonsure. 
Practice gradually evolved from about 10th or Lith century. 
Sentiment that a woman should not be killed on any account, 


H.C. C0 


xviii History of Dharmaégastra 


Position of women became assimilated to that of Sddras in 
religious matters. Certain advantages conceded to women. 
Practice of purda did not exist for women except for queens and 
ladies of high or noble rank. 


CHAP, XIII 599-607 


Niyoga. Great divergence of views about the origin and 
purpose of this practice. Stringent conditions were Isid down 
by smrtikdras before niyogsa could be resorted to. Breach of the 
conditions severely condemned and made punishable. Some 
even very ancient writers on dharma did not allow this practice. 
The Mahabharata is full of examples of niyoga. Some writers 
held that texts permitting niyoga applied to sddras or to girls 
who were only promised in marriage to a person but not 
actually married to him (as he died in the meantime). Three 
views upon the question ‘to whom the child born of niyoga 
belonged.’ Niyogs forbidden in the Kali age by Brhaspati and 
other smrti writers. 


CHap. XIV. 608-623 


Remarriage of widows, The word ‘punarbhi’ does not 
necessarily mean ‘remarried widow’. Narada on the kinds of 
punarbhiis and svarrinis, Baudhayana and Kasyapa on7 kinds of 
punarbhii, Smrtis (except those of Vasistha, Narada and one or 
two others) prohibit remarriage of widows. Rules for a wife 
whose husband is unheard of for many years. Hindu Widow’s 
Remarriage Act of 1856. Appalling number of child widows, 
Verses of Rgeveda aud Atharvaveda supposed to refer 60 re- 
marriage of widows examined. Divorce unknown in Vedic or 
Dbarmasastra Literature. Kautilya ondivorce. Divorce law 
in England and Roman Catholic countries. 


CHap. XV. 624-636 


Saft. Forbidden in India from 1829. Practice of widow 
burning obtained in many countries. Practice of Sat! very 
limited in ancient times. Suhagamana and anumarana. Brah- 
mata widows were not allowed unumarana, References to 
practice of Sati in classical Sanskrit Literature and epigrapbic 
records. Rewards promised to Safi. Some commentators were 
opposed to this practice, Restrictions imposed against widow- 
burning by the amrtis. Procedure of the rite of widow-burning, 
Widow-burning more prevalent in Bengal than anywhere else 
owing to the higher rights of succession granted to wives, 
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CHAP, XVI. 637-639 


Vesya. The institution existed from Vedic times. The 
rights of concubines to maintenance. 


Cuap, XVII. 640-695 


Ahnika and aicira. Importance of the stage of householder, 
Grhasthas grouped into $a]ina and yayavara. Duties of house- 
holders described in detail in many smrtis and digests. Vari- 
ous ways of dividing the day. Smrtis usually divide the day 
into eight parts, Actions to be done on getting up from bed, 
such as hymns of praise to God, repeating the names of famous 
personages like Nala and of persons that are supposed tu be 
cirajivins, Auspicious and inauspicious sights on getting up 
from bed. Rules about answering calls of nature. Clean- 
liness of body (sauca) in various ways. Acamana (sipping 
water), unfadk@vana (brushing the teeth) existed from the 
most ancient times. What twigs to be used for it. Times 
when there is to be no brushing of teeth. Snana (bath), Kusas 
necessary in most religious acts. Rules about collecting kusas. 
Snina twice a day or thrice according to some. No bath at 
night (except on rare occasions). Natural water preferred to 
waiter drawi from wells or hot water, Procodura of bathing. 
Rules abyut the clay to be employed for smearing and cleaning 
the body. Ten good results of a bath. Six varieties of buthing 
with water. How one whois ill is to be purified. Yurpana os 
a constituent part of sndna. Clothes to be worn by a house- 
bolder, Making marks on the forehead after bathing, Urdhza- 
pundra and Tripundra. Saiva and Vaisnava sectarians con- 
demning each otber’s marks, Suwrdhya after bath, Homa. 
Two views about performing it before or after sunrise, Agni- 
hotra twice daily. Three or five or six fires. When to begin 
maintaining grhya fire. Materials for hatis, Homa to be 
offered by oneself or by one's son, pupil, brother, sister’s son or 
a similar relative. Wife or unmarried daughter may offer 
homa in grhyae fire if householder be ill, Japa of Vedic texts. 
What are mangala (suspicious) objects. The matters described 
so far occupy first eighth part of the day.’ In 2nd part revision 
of Vedic texts, collecting fuel sticks, flowers, kusas &c. In 3rd 
part one was to find out means of maintenance and to earn 
wealth, In 4th part mid-day bath. Then farpana of gods, sages 
and piirs, <A brief tarpana is also prescribed, 
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CHaP, XVIII. 696-704 

Mahayajnas (five daily observances or sacrifices), These 
are mentioned in the Satapatha Br&hmana and Taittirlya 
Aranysaka, Mabiayajrias distinguished from drauta rites in two 
ways. Sentiments that prompted the five yajias in very 
remote days. Later on purpose of Mahdyajiias stated to be 
atonement for injury to life caused by daily acts, The five 
yajfias in order of performance are brahmayajiia, devayajna, 
bhittayajiia, pitryajfia and manusya-yajiia, Brahmayijta. Ear- 
liest description in Satapatha Br. and Tai, Ar, Brahmayajiia for 
Rgvedins described. 


CHAP, XIX. 705-740 

Devayajia. In sitras homa is Devayajis. In medieval 
times homa receded into background and devapiia took its 
place. Discussion whether images of gods were known in 
Vedic times. Meaning of Sisnadeva. Phallic emblems at 
Mohenjo-dsro, Linga worship. Images known long before 
Panini. Erection of temples and worship of images, whether 
borrowed or indigenous. Substances from which images were 
made. Principal gods of whom images were worshipped. 
Ritual of image worship. Who are entitled to perform deva- 
puja. Sdlagrama and other sacred stones, Puaiicdyatunnpija. 
Ten avataras of Visnu. Germs of the theory in Vedic Litera- 
ture. When Buddha came to be looked upon as an avafira of 
Visnu. Why Buddhism disappeared from India. Evidence 
for religious persecution in India very meagre. Siva worship. 
Worship of Ganesa and Dattdtreya. LEurliest description of the 
worship of Visnu and Siva, The 16 modes of worship (upa- 
caras). Flowers in the worship of different gods. Tiimbitla, 
Namaskdras to the sun. Worship of Durga. Analysis of deva- 
puja in modern times. 


CHAP, XX, 741-748 


Varétadeva, According to some it comprises three yajiias, 
viz. to gods, bhiatas and pitra. Deities of Vaisvadeva. Usually 
performed only once in the noon. Procedure of Vaigvadeva. 
Views about Vaisvadeva in relation to §raddha. Baltharana or 
bhitayajfia, Daily pitr-yajiia, 


CHaP, XXL. 741-756 


Nryajia or Manusyayajna (honouring guests), Guests 
honoured from Rgveda downwards. Who is anattht, Modes 
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of showing honour to guests. Motive of the injunction about 
guests was universal kindliness, Taking leave of a guest. 


CHAP. XXII. 757-806 


Bhojana (taking meals). Importance attached to purity 
of food. Rules about bhojana in Vedic Literature. Direction 
in which to take food. Times of taking food. Vessels to be 
used in bhojana, Preliminaries before bhojans (such as 4camana, 
pranahutis &e.), Posture at time of eating. How much to eat. 
How panktis (rows of dinners) were distinguished. Who are 
pankiipdvana brabmanas. Etiquette at time of bhojana. 
Occasions (like eclipses) when abstaining from food was 
prescribed. What food should or should not be eaten. Various 
grounds on which food was forbidden, Flesh-eating in Vedic 
times. Sacredness of cow. Paficugarya. Occasions when cow 
could be offered in sacrifices, Rules about the flesh of beasts, 
birds and fishes. Causes of the giving up of flesh-eating. 
Ksatriyes have been meat-eaters from ancient times. Rules 
about taking milk and its products and about certain herbs and 
vegetables, Exhaustive List of persons whose food may not be 
taken, Great fluctuations about the rules as to whose food may 
not be taken by a bréhmana, faxity about food prepared with 
ghee, oil or milk. Food from five classes of $itdras could be 
taken by brabmanas in the times of sditras, but later on this 
was forbidden. Rules about persons who could cook and serve 
food for briimanss. Drinking liquor in sncient times, All 
intoxicants forbidden to brahmanas from sitra times, but 
some intoxicants allowed to ksatriyas and others, Afadyas 
of various kinds, J ambila after bhojans, Acts to be done after 
bhojana, Rules about sleeping. Sexual intercourse between 
husband and wife. Rules about Rajasvala (& woman in her 
wonthly illness). Rules about the distribution of the king's 
duties—in the several parts of the day and night. 


CHAP. XXIII 807-818 


Upakarina (starting of the session of vedic studies) and 
ulaarjana (cessation from vedic etudies), Divergence about 
time of upikarma, Explanation of the importance attached 
to the month of Sravana and the Sravana constellation. 
Procedure of upakarma in ancient times, Analysis of the 
constituents of up&karma in modern times. Holiday after 
upikarma., Divergence about times of utsarjana. Description 
of modern ufsarjana. 


xxii History of Dharmaéastra 


CHaP, XXIV. 819-836 
Minor grhya and other rites. Parvana sthalipaka. Casfri, 
Sitdyajia. Sravanl and Sarpabali. Serpent-worship from 
ancient times. Festival in honour of Indra, Agvayuji. Agrayana 
isi. Agrah&yant. Silagava or Isénabali. Vastupratistha, 
ancient and modern. 
HAP, XXV,. 837-888 
Dina ( gifts). Dana iss special feature of householder’s 
stage. Gifts highly extolled in the Rgveda. Gift of horses 
censured in some works. Gifts of land were not favoured in 
very early times. Difference between dana, yaga and homa. 
Meaning of istipurta, All could make gifts (including women 
and Siidras ), Persons fit and unfit to be donees. What things 
could be donated and what not. Three classes of things that 
could be given. Danas of three kinds, viz, mttya, naimitiika ond 
ha@mya. Making gifts in secret eulogised. Certain gifts should 
not be spurned, Gifts of certain things forbidden. Proper times 
for making gifts. Generally gifts not to be made at night. 
Gifts at times of eclipses, samkrdnti and on ayana days specially 
recommended. Proper places for gifts, Presiding deities of 
various articles of gift. General procedure of makine gifts, 
Kiugs were required to make various kinds of gifts to 
brahmanas. Spending money for marriages of brahmanns and 
settling them in houses highly eulogised. Gifts of land the 
most meritorious. Smrti rules about land-grants followed in 
epigraphic records, Verses deprecating tha resumption of yifts 
made by earlier kings, Prior gifts to temples and brahmanas 
excepted in grants of villages. Taxes remitted in royal grants, 
The eight LAogas in relation to land grants. Discussion whether 
king is owner of all lands inthe kingdom. Gifts called mahadanas 
described in purinas. Sixteen mahadanas. Procedure of Tula- 
purusa and other mahadanas. Gift of cows highly extolled, 
Gifts of ten kinds called dhenus such as of gheo, jaggery &e. 
Ten kinds of gifts called parvata or meru ddnas viz. of heaps of 
corn, salt, sesame &c. Establishing a pavilion for distributing 
water. Gift of books. Gifts for propitiating planets. Founding 
of hospitals. Expiations for accepting gifts which should nut 
have been accepted. When gift becomes irrevocable. Kinds 
of invalid gifts. Gifts to dharma held void by modern courts. 


CHaP. XXVI 889-916 


Pratistha and Utsarga (founding of temples and dedication 
of wells &c.). Women and $idras also could spend on pirta- 
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dharma, though not on ista ( vedic sacrifices). Charitable works 
for the benefit of the public came to be regarded as more meri- 
torious than sacrifices. Procedure of dedicating a tank or well 
to the public in the sitras. Procedure prescribed in purdnas 
gradually superseded the stitra procedure. Meaning of dana, 
pratistha and utsarga. Trees highly valued in ancient 
India, Trees supposed to save a man from hell just as a son 
did. Worship of trees, Consecration of images in temples, 
Image worship in a public temple or privately. Procedure of 
consecration of images according to the Matsya-puréna. In 
later times other details added from Tantra works. Three 
kinds of Nydasas viz, matrkanydsa, tattvanyasa and mantra- 
nydsa. Consecration of the image of Visnu from Vaikhanasa 
Smartasttra. Practice of attaching dancing girls to temples 
is comparatively ancient. When re-consecration ( punah-pra- 
tistha) becomes necessary. Jirnoddhara (repairing or re-con- 
structing a dilapidated temple &c.), time and procedure of. 
Founding of mathas (monasteries or colleges for teachers and 
pupils). Distinction between a temple anda matha, Mathas 
said to have beet established by the great teacher Samkara- 
earya. The origin of mathas io general. How property of 
matha devolves. Appointment and powers of the head of a 
matha. How rulers and courts in ancient and medieval] times 
controlled odministration of temple and matha properties. 
Modern legislation dealing with religious and charitable 
endowments. Yogalsema is impartible, Control of founder on 
work dedicated to the public. Powers of a shebait to remove an 
idol or to establish another. 


CHAP, XXVII. 917-929 


Vanaprastha (forest hermit). Waikhanass, ancient word 
for vinaprastha. An ancient work called Vaikhanasa sitra or 
fastra. Time for becoming a vanaprastha. Principal points 
connected with being a vanaprastha. If he suffers from an 
incurable disease, ha may start on the great journey till the 
body falls to rise no more. Intricate classification of vana- 
prasthas in Baudbayana-dharma-sitra and others. Members 
of all varnas except Sadras could become vanaprasthas. Mem- 
bers of princely houses a3 vanaprasthas, Ending one’s life by 
starting on the great journey (mahdprasthina) or by fire or 
water or falling from as precipice when and why allowed, 
Historical examples of this practice. This practice prohibited 
in the Kali age. Most of the duties prescribed for vinaprasthas 
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are the same as those for samnydsins, So vainaprastha stage 
forbidden in Kali age by the N&radlya-purana and other 


works. 


CHaP. XXVIII 

Satunyisa (order of ascetics), Life of giving up worldly 
ties, of begging and contemplation on the Absolute known to 
the earliest Upanisads, Jabdlopsnigad prescribes rules for 
ascetics. Tho most salient features of samnydsa gathered from 
the dharmasitras and smrtis. Tridandi and ekadaudi ascetics. 
Four kinds of ascetics, kuticaka, bahtiduka, harisa and parama- 
hamsa and their characteristics. Popular notion that the 
paramshamssa is beyond all rules and prohibitions combated by 
ancient texts. Vidvat-sarnnydsa and vividisé-sainnydsa. The 
turiyatifa and avadhuta kinds of ascetics. Opinions as to 
whether samnyisa was allowed only to br&hmanas or to all 
three varnas. According to smrtis and medieval works a gtdra 
could not become an ascetic, Women in rare cases adopted 
the ascetic mode of life. The word samnydsa conyers two dis- 
tinct ideas, Some held that sarnnydsa was meant only for the 
blind and the cripple. Ascetics were to give up wife and 
home and were not to revert to housebolder’s life. Ten orders 
of adwufa samnyasins following Samkaracarya’s doctrines and. 
their msathas. Disputes among the heads of these mathss as 
to properties and ecclesiastical jurisdiction, How successors to 
the pontiffs of the mathas are appointed. How and why 
samnnyasins gave up doctrine of ahimsd in medieval times. A 
samnydsin is severed from his family and loses rights of 
property init. By custom certain samny4sins called Crosavis 
were allowed to have wives and coucubines. Procedure of 
samnyaaa according to the sitras. Procedure of samny4sa 
according to Dharmasiudhu. Principal elements are; eight 
Sriddhas, sivitripravesa, virajahoma, declaration of leaving 
home, all wealth and desires and taking vow of shimsa, giving 
up of topknot and sacred thread, teaching by guru of pafici- 
karana and mah@vakyas (like tat tvam-asi), giving of a new 
name by the teacher, yogapatta (p, 962), paryanka-sauca. 
Samnydsa in eclremis (atura-samnydsa). Controversies about 
giving up Sikha and yajiiopavita. Daily duties of an ascetio. 
No impurity on his death for his relatives and wce versa. 
Ascetic heads of mathas claim in modern times jurisdic- 
tion in matters of caste, excommunication, expiations for 
lapses. In ancient times puriyads (assemblies of learned 
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men ) exercised these functions and kings acted on their advice. 
The number of persons required to constitute a parigad for 
deciding a doubtful point about dharma. Sistas constitute a 
parisad, Meaning of Sista. The council of eight ministers 
established by Shivaji and the duties of the Panditrao, one of 
these cight. Panditrao took advice of the parisads of learned 
brihmanas on questions of re-admission of converts, expiations 
&c. Many features of asceticism are common to all religions. 
Tt is a partial truth that Indians have the highest regard for 
the ascetic, 


CHAP, XXIX. 976-1008 


Srauta (Vedic ) sacrifices. Deep study of vedic sacrifices 
essontial for the proper understanding of Vedic Literature, for 
appreciating the influence of that Literature on varnas, Chro- 
nology uncertain. Works, ancient and modern, on Vedic 
sacrifices, Jaimini on interpretation of Vedic texts relating to 
sacrifices. Cult of yajiia existed in Indo-Iranian period, Lite- 
rary and epigraphic evidence for the performance of Vedic 
sacrifices hy kings after the advent of Buddha. Grants made 
by kings for enabling braimanas to perform agnihotra &c, 
The references to sacrificial matters in the Rgveda. General 
rules applicable in all stitras. Mantras of four kinds, rk, yajus, 
stman and nrgadu. Different kinds of ladles. Sacrificial uten- 
sils, The several fires. The five bhtisamskdras. <Agnyddhey. 
Choosing the devayajana (place of worship). Procedure of 
agnyadheya, Punurddheyt, Agntholra in the morning snd 
evening. Rules about agnihotra when tho householder goes 
away from home either alone or with his wife. 


CHAP, XXX, 1009-1090 


Darsapiirnamasa (New moon and Full moon sacrifiees ), 
Time for starting the performance of darsaparnamdsa. Anva- 
rainbhantya isti, sakhaharana, barbiriharana (bringing bundles 
of kusa grass ), idiamadharana (bringing fual-sticks ), Sayamdoha. 
Uparasatha day. Sdnnayya. Brahmavarana (choosing the brahma 
priest ). PranitG@ waters, Nirvipa (taking out sacrificial 
material ). Proksana (sprinkling ) of sacrificial material, uten- 
sils &c, The /favskri call. Beating the grains of rice. Baking 
cake ( purodasa ) on potsherds, Construction of vedi (altar ). 
Patnisamnahana ( girding up the sacrificer’s wife). Barhira- 
starana (strewing the vedi with kuSas). Fifteen Simidhent 
verses. Pravaramantra (invocation of fire). The two aghiras 
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( pouring of &jya in a continuous stream ). Holrvarana. The 
Praydjas ( five offerings ). Vasatkara. Ajyabhiigas ( two ). The 
principal sacrifice of portions of the cake. Offering to Agni 
evistakrt, Cutting off a portion of the cake called prasitra 
(for brahma ), Jda@ cut off from purodiga. A thin long slice 
of purodéga for yajamana. Invocation of Ida by the hotr. 
Brahma eats prasitra, lotr cats avantaredd, all priests together 
with the yajamana partake of ida, Division of purcdaéa for 
Agni into four parts and cating of the portions by the four 
priests. AMarjuna thereafter. Cooking amess of boiled rice 
(called anvvihiirya) as fee for the four pricsts. The threo 
quuiju offerings. Recitation of sustardhke. Throwing of prastara 
buneh and #akha into fire. Samyuvaka. Throwing the puridhis 
on fire, Pidnisaiudyes. Phalikarawitowa Samsthajapa by hotr. 
Samistuysjus offerings, Adhvaryu sid brahma leave the sacri- 
ficial hall, Yajamana takes Visnuu strides, Vinal prayer by 
yajanina, Pindagitryapie. 
CHAP, XXX. 1091-1108 
Niturmasyas (seasonal sacrifices ). Four Caturmass as each 
called a pervan, viz. Vaisvadeva, Varuuspraghasa, Sakamedha 
and Sunastriva, respectively performed en full moon duys of 
Phalgunua, Asidha, Kartike and on the 5th full moon day from 
Sakamedha or two or three dayg before it. Observances on 
sll parvan days such as shaving head and face, not using a 
cot, avoiding meat, honey, salt and scxual intcreourse. Vive 
offerings common to ull Caturniasyus. Caturmasyas may he 
performed throughout life or fer cone year, Three special 
offerings in Vaigvadeva-parva. Nine prayijas and nine anuydjas 
in Vaisvadeva, Varunapraghasa performed in rainy season 
outside the house. Two vedis prepared, to north and south, 
respectively in charge of adhvaryu and pratiprasthatr, Proce- 
dure is like that of Vaisvadcvsa. Four special offerings in 
this in addition to five cominon to all. Procedure of Varuna- 
praghdsas, The wife has to diclare or indioate if she has any 
paramour, Conelading avabhrila (bath) in a river or the 
like. Saikamedhea requirce two day 





s. Three istis and a mahd- 
havis of eight offerings to eight deities, Then pitryajia ( called 
mebapitrysajan } on a separate vedi, Also Traiyambaka homa 
offered to Radra. Snndsirlvaparvan has three special offerings 
to Sundsirau, Vayu anc Surya. Isti called Agrayana ( offering 
of first fruits) in Sarad on Full moon duy. Other istis per- 


formed for some specific objects e. g. putresti for gon, Karirigti 
for rain &c, 7 7 
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CHaP. XXXII. 1109-1132 


Niriidhapasubundha or Paéubandha (animal sacrifice . A 
victim ig offered in Somay&ga also, but us part of it. Niridha- 
pasu is apn independent eacrifice to be performed by an ahilaigne 
overy 8ix months or once a year. Six pricsts required in this 
sacrifice. l'rocedure of animal sacrifice. electing a tree and 
making a ytpa ( sacrificial post ) and a head piece ( casala ) for 
the post. Preparing » vedi and araiscd platform on it called 
uttaravedi and a square hole thereon called na@lAi, Animals 
sacrificed for Indra-Ayni or Sirya or Prajépati. Eleven praydja 
offerings. Verses from Apri hymns employed. The eleven 
prayaja doities, Samitra fire for roasting omentum of the victim. 
Hotr’s recitation of the Adhrigu formula. Checking to death 
or strangling of the he-goat. Omentam taken out and offered 
by the adhvaryu into Ahavatlya fire for Indra Agui or Sarya 
or Prajapati. Six priests, sacrificer and his wife perform .Wayjana. 
The limbs of the victim that are cut off, and portiuns of which 
are offered as pasu-purodass. Heart of victim 1s roasted with a 
pike on $amitra fire and offered as harzs to Manota. Prieste and 
sacrificcr partake of «ad constituted by remnanty of the limbs 
of the victim, Upuyaja offerings of a part uf the entrails ulong 
with the Anuyaja offerings, ‘fhe hotr repeats the formula cnlled 
Suktavaka. Maitravaruua throws his staff into fire. Offerings 
of Patnt-samyajas with portions of the tail. Admych Pagarah 
(animal sacrifices from vsricus desires), Ekadasina, a group 
sacrifice of eleven victinis, 
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Agnistoma, Sacrifices are divided into tséz, past and sania, 
Seven forms of soma sacrifices, Aguistums, Atyaguistuma, 
Ukthys &c. Soma sscrifices divided:into ekaha, ahtnua and sattra. 
Jy otistoma,often identified with Agnistonia, usually lasts for five 
days. Chief rites performed on those five days. Time for perfurm-~ 
ing Agnistoma. Priests invited and honoured with Madhuparka. 
Requesting the king for sacrificial ground (devayazana). Sacrificer 
and his wife undergo apsu-diksa ond subsist on milk or light 
food. Purification of beth with bunches of darbhas, Procedure 
of diksantlya isti after which sacrificer comes to bo called diksita. 
Even « ksatriya sacrificer was announced as a bralimana. 
Observances of the diksita and his wife and people’s conduct 
towards him, Observance of silence by sacrificer twico daily. 
The priyantydé istt. Purchase of Soma and the drama of higgling 
about its price. Cow offered as its price is taken back. Bundle 
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of Soma stalks placed on antelope skin spread on a cart, that is 
brought to the east of the pragvamsa. Recital of the Su- 
brahmapya litany by the Subrahmanya priest. A gout is 
presented to king Soma. Oxen are released from tho cart, soniu 
bundle taken out of the cart, placed on a couch of udumbara 
wood and brought to the south of the ahavansya. Atithyesti 
(isti for hogpitably receiving king Soma) follows. Then comes 
Tantnaptra (a solemn covenaut of the sacrificer and priests 
not to injure each other). Pravargya and Upasad follow. 
Pravargya was o sublime rite supposed tv oudow sacrificer with 
a new body. Not necessary in every Agnistoma. The heated 
milk is called gharma and the pot of heated milk Mahavira or 
Samrat. Wife was not to look at it (at least in the beginning ), 
nor stidras. On 2nd, 3rd and 4th days Pravargya and Upasad 
performed twice. How pravargya apparatus is cischarped 
(udvasana). Upasad ig an isti. Mantras repeated in Upasad 
refer to sieges of iron, silver and gold castles. On 2nd day of 
upasads Mahidvedi is prepared, on which a quadrangular platform 
(called uttaravedi) is raised and a square bole called nabhi 
is made on which fire is brought on the 4h day frem the 
original ahavantya, rection of the harvidhana-matdapa 
in which two carts sre kept. Digging of four holes ( called 
upsravas) below the forepart of tho shafts of the southern 
cart. A mound (khara) to east of uparavas for keeping 
soma vessels on, Erection of sadas to the west of the 
havirdhadna inatdapa, Planting of an udumbara post in sadss, 
Preparing eight dhisnyas (scats), six in sadas, one in tho 
agnidoriys shed and the eighth in the marjaliya shed. On 
upsravas KkuSas are spread, over which two bosrds of udumbara 
are placed and a hide thereon. On the hide are stones for 
crushing soma stalks. Offering of an animal to Agni-Sona, 
Then follow offerings of 4jya called Vaisarjina to Soma. Fire 
ig carried to the uttaravedi, and establizhed on dgnidhira dhisnya. 
Bringing Vasativarl water in a jar and keeping it in dguidhra 
shed. Last day is called ‘sutya’, Repeating of a long prayer 
called Prataranuvake by hotr long before day-break to 
Agni, Usas and Asvins, Making ready of five offerings 
Filling of ekadhana pitchers by adhvaryu and of pannejana 
vessel by the sacrificer’s wife. Extracting Soma from a few 
stalks, filling the uparbsugraha and offering its contents. Then 
comes Mahddhisava (principal pressing). Offering soma from 
various Cups to several deities. Viprud-dhoma. Pricsts come 
creeping towards the north corner of the great vedi, where the 
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Bahispavamana laud is to be chanted by the udgatr, prastotr 
and the prati-hartr. Some of the other priests and the sacrificer 
become choristers. The nine verses of the Bahispavamana 
stotra set out from the Rgvedn and method of their manipula- 
tion when sung in the sima chant exhibited. Notes on the 
parts and svaras of s@mans, Rites of offering the savuniya 
animal. The five savanlya cfferings of cake &c. Offerings of 
sonia from duidevutya grahas (cups). Camasonnayana (filling of 
ning camasas) for the priesis called Camasadhvaryus. Tho 
offering of soma from the cups calied éukra and mantlin. Two 
chips of wood offered to the asuras, Sanda and Marka, Accha- 
vika priest’s request and filling his camasa with soma  Offer- 
ing Of cfagrahas. Kesatriyes were not authorised to drink soma. 
The hotr performs japa, Shiva (Lotr’s call) to which there is 
pratigara (response of adhvaryu), hotr offers pruyer called 
tugnim-sarmsa, twelve clauses of nivid, then hotr recites the 
ajyasastra. KEeanmeration and distribution of the twelve stotras 
and gastras of Agnistoma. Explanation of stoma, stobha and 
stotra. Meaning of Rathantara and other saémans, Chanting 
of stotras other than Bahispavamaina near audumbar] post in 
sadas. Four Ajya-stetras ip morning pressing. The 2nd 
sustra called Prauga recited by hotr and three more repeated 
by maitravaruna, brihmandicchamsin and acchavaka. At the 
end of morning pressing priests go out of the sadus. Wor the 
mid-day pressing priests again enter sadas. Procedure of inid- 
day pressing similar to that of morning pressing. The priest 
mrivastut wears the cloth, in which soma stalks were tied, as a 
turban und repeats ninny verses from the Rgveda. The chant- 
ing of the MaAdhysandina-pavamana-stotra. The dadhighurioia 
rite, then the offering of pasu purodaga and the five savaniva 
offerings (cake &c.), Distribution of daksina to the several 
priests, sight-scers and others. The yajamana throws antelope 
horn in catvala pit. Five offerings called Vaisvakariiana, 
The Marutvatlya Sastra, Prstha-stotra and Niskevalya Sa-tra, 
Three more Prstha stotras and three Sastras recited by 
maitrayaruna and two cthers, Procedure of ovening press- 
ing similar to mid-day pressing. Arbhava-pavamana chan. 
ted, Rbhus connected with third pressing. /faixs prepared 
froin savaniya pagu offered. Vaisvadeva gastra. The Patt 
vata cup to Agni Patnivat. Chanting of Ynifasuiilya 
stotra also called Agnistomasimav. Wife of sacrificcr pours 
pannejana water over her thigh and udgiitr sriest looks at her. 
Agnimaruta-Sastra recited by hotr. Hariyojana cup offered to 
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Indra. All priests wait on abavaniya with Mind@ mantras. 
Avabhrtha (final bath). All vessela except four sthalls are 
thrown into water. Yajam4ana casts antelope akin in catvila 
pit. Avabhrtha siman chanted. The nidhana of the saman is 
repeated by all prieste, yajamana and his wife at three places 
on their way to reservoir of water. Yajamana and wife cnter 
water, rub each other’s baok, Handful of kugsa thrown in 
avabbrtha isti. Purodasa offered to Varuna and then to Agni 
and Varuna. The unnetr brings out yajamana, wife and priests. 
They offer fuel sticks. Tho Udayaniya isti (concluding ), 
Anubandhyi rite ( offering of a barren cow to Mitra and Varuna ) 
or only payasyd. Then five offerings called Devika to Dhatr, 
Anumati, Raka, Sintval! and Kuht. Udavasanilya isti like 
punaradheya. Theories about the identity of the soma plant 
and its relation to the moon. In the Deccan a substitute called 
‘rinsera ' is cmployed for soma, 
CHAP, XXXIV, 1204-1223 
Other soma sacrifices, Brief descriptions of Ukthya, Sodasin, 
Atyaguistoua, Atiratra and Apitoryima. Vajapeya may he 
regarded as an independent sacrifice. Number1l7 predominant 
in it. 17 cups of soma and 17 cups of sura for Prajaipati. A race 
with 17 chariots and 17 drums beaten, Vajapeya to be performed 
ouly by a brahmana or ksatriya who desired.super-eminence or 
overlordship. Horsvs of the chariots are inade to smell caru of 
wild rice. When race starts brahnad priest repeats VaAji-siman, 
An udumbara pozt as the goal for the chariot race. Chariot of 
sacrificer is in front and the rest follow ata distance. Chariots 
go round udumbara post and return to gacrificial ground. The 
principal wine cup is held by the pratiprasthatr and other 
sixteen are held by those who joined in the race and they are 
drunk by those latter, Ladder ruiscd against yupa und the 
sacrificer climbs up and holds a dialogue with his wife. Animals 
for Prajapati are offered at time of mid-day pressing. Adhvaryu 
declares yajamana to be sumrd@t Certain observances after 
Vajapeyo. Fees distributed are 1700 cows, 17 chariots with four 
horses yoked to cach, 17 ddsis &c. After Vajapeya a king 
sheuld perform Rajasiya and a brahmana LBrhaspatisava. 
Jaimini’s conclusions about Vajapeya. Visvajit, Gosava and 
Sarvasvara among Ekahs sacrifices briefly described. Ahina 
sacrifices extending over two to twelve days of soma pressing. 
Description of the twelve days of tho Dvadaéahe, Differences 
between Dvadagaba as an ahinu and aus a gattra. Rijasiiya, A 
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very complex ceremony extending over a long period ( over two 
years), and comprising many separate istis, soma sacrifices 
and animal sacrifices. RaAjasiya to be performed only by 
keatriyas. Its relation to Vajapeya. Ditksa on first day of 
bright half of Phalguna. The Pavitra sacrifice which is like 
Agnistoma. One year thereafter Abhisecantya. Five offerings one 
on each day after Pavitra sacrifice. On Full moon of phalguna 
isti to Anumati. Caturmasyas performed for one year, between 
the parvans of which dargs and pirnamasa rites are celebrated. 
After Sunasirlya several rites. Twelve offerings called ‘ratninam 
havimsi’ on twelve daysin the houses of the ratnas ( viz. the 
king, his queens, state officers &c. ) offered to different deities. 
Abhisecanlya (consecration) rite on first of Caitra and follows 
procedure of Ukthya. Hight offerings called Devasthavimsi. 
Waters of seventeen kinds in seventeen vessels of udumbara 
from Sarasvati river and other sources. Partha homas. Holy 
water tuken in four vessels. Sacrificer recites Gud formulae. 
Four principal priests sprinkle him with water from four 
vessels and a keatriya, vaisya and a friend of the king do the 
same, Story of SunshSepa recited by hotr for sacrificer’s benefit- 
King takes three strides called Visnukramas. Remnants of 
anointing water handed by king to his son. Symbolic march 
for plunder of cows. Dice-play which is so arranged that best 
throw comes to the king. Avabbrtha follows. For ten days 
after Abhisecanlya offerings called ‘Samsrpam havimsi’ are 
made to Savitr and other deities. Ths DaSapeya, in which each 
of the camagas of soma are drunk by ten brahmanas (i.e. in 
all 100). Very large dakginas prescribed oc. g. some say 240000 
cows should be presented. After Dasapeya some observances 
are kept by the sacrificer for one year. At the end of tho year, 
the kesavapaniya ceremony took place, Then two rites called 
Vyusti-dviritra at the interval of a month. One month after 
2nd Vyustidvirdtra the Ksatradhrti rite. One month after that 
the Sautramaci isti, 
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Sautramant and other sacrifices. Sautrdmani is one of the 
seven Haviryajfias according to Gautanta. Chief characteristic 
was offering of sura ( wine ) in it, in modorn times milk being 
offered instead. Kokili and Caraka-sautramani, Procedure of 
both, Sautramani takes four days, during first three of which 
wine is prepared from various ingredients and on last day, 
three cups of milk and three of wine were offered, Three goats 
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were killed in this and fourth to Brhaspati. Method of pre- 
paring wine described, Remnants of the wine offered were 
not drunk by the priests, but a brihmana was hired for drinking 
them or they were poured on an ant-hill. Persons for whom 
Sautrimant was offered, Avabhrtha and then amiksa to Mitra- 
Varune and an animal to Indra, A&svamedha. Horse-sacrifice 
in vogue even in Rzveda. It was a sacrifice for three days, to 
be performed by a king. Time of commencement. The four 
queens accompanied by princesses and large retinue come near 
the king. Rules about colour and qualities of horse. Guards 
of tho horse, when it is let off to roam over the country. During 
horse’s absence for a year three istis every day to Savitr. 
Chants by a brahmana sfter the istis every day and also hy 
a ksatriya Inte-player. Hotr recites to the king surrounded by 
his sons and mini:ters the narrative callod ‘ Pariplava.’ Every 
day for a year four oblations called Dhrti made in the ahava- 
niya, At the end of the year horse was brought back and 
sacrificer took diksa. 21 yupas, each 2L aratnis high. Large 
number of animals tied to ylpas slaughtered. Horse taken to 
ma luke, bathed in it, brought back and anointed by the queens 
on varicus parts of the body. Dialogue between hotr and 
brahma, When horse kijled, queens go round horse, fan it 
with their garments, crowned queen lies by the side of the horse 
and both ere covered with mantle, Abusive and obscene dialo- 
gues between hotr and crowned queen, between brahmA and 
favourite wife, between four principal priests and chamber- 
lain on one side and the queens and their attendants on 
the other. Fat and blood of the horse offered. RBralonadya 
( theological dialogue of questions and riddles). Mahiman 
offerings. Remnants of these sprinkled over the king and 
offering to 12 months. Avahhrtha on third pressing day. 
Offerings on the herd of a bald man who dips into water to 
“Jambaka’ (Varuna). When sacrificer comes cut of water after 
avabhrtha bath, persons guilty of grave sins plunge into it and 
become frea from sins. Large fees on firat and third pressing 
days, Asvatnedia rare even in ancient times. Description 
of ASvamediain the Mahabharata. Epigraphic references to 
Asvamedha, Satlras. Their duration ig from twelve days to 
a year or more. Dvadasaha is the archetype. Sattras divided 
into two classes, ratrisattras snd samvatsarika. Gavamayana 
is model of all sattras of one year or more, Scheme of the 
parts of Gavam-ayana, When diksi commenced. General 
rules applicable to all sattras. Though all are yajamanas and 
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also priests in a sattra, one of them is called grhapati. Peculiar 
procedure followed as to diksa. Brahmodya on 10th day or 
abuse of Prajapsti. Rules to be observed while diksa lasts. 
Most interesting day is Mahavratsa, which is the last day but 
one in sattras. Harp with a hundred strings, bradhmana and 
fadra engage in praise and abuse of those engaged in sattra. 
Fight of drya and Sidra for a white circular skin; abuse by 
harlot and brahmacarin of one another, Drums besten on 
corners of vedi. Wives of sacrificers become choristers for 
chanting. Dance round marjallya by servants and slave-girls 
singing popular airs referring to cows. Sattras of a thousand 
years beliaved even by ancient writers to be mythical and 
Jaimini states that in such descriptions samvatsara means 
“a day’, 

Agnicayana (piling of the fire altar), This rite is the most 
complicated and recondite of al] Srauts sacrifices, Satapatba 
Brahmans is leading work on it. Fundamental conceptions 
underlying it sare cosmological. Construction of fire altar 
in five layers is ananga of Somayaga. Five victims are first 
offered, Heads built up into altar. Clay for the bricks how 
brought, mixed and prepared. Firat brick called Agadha pre- 
pared by wife of sacrificer, Ukha (pan) prepsred from same 
clay, from which he prepares three bricks called Visvajyotis. 
Other bricks prepared. Description of the piling of the altar 
in five layers. Several forms of altar and of bricks, Bricks 
are of various sizes and have various names. Three bricks 
called svayamatrnpah. Ground measured and ploughed. 
Furrows sown with several corns. Several things such asa 
lotus leaf, golden ornament, golden image of a man are first 
placed, then a living tortoise is enveloped in moss and made 
motionless and then altar is constructed on it. Each of five 
Isyers contains 200 bricks according to Sstydsadha, but others 
givo larger numbers, Time required for piling varies, Peculiar 
mode of cooling altar, Numerous offerings. Procedure of Soma- 
yaga followed with a few variations. Observances for a year 
after cayuna. 
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N.B. Works referred to only once or twice and most of those 
slready set out on pp. 19n, 179n, 195n, J21n, 624n, 7190 have been 
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TEXTS 
Vedic Samhitis 


Atharvaveda—S. P. Pandit’s edition. 

Kathaka Samhita—edited by Dr. Schroeder, 

Maitravan! Samhita—edited by Dr. Schroeder. 

Reveda—Prof. Max Miller’s edition with the com, of Siyana 
in four volumes. 

Samaveda— Benfey's edition and Satyavrata Sdimaégrami’s edi- 
tion in five volumes, respectively indicated by the addition 
of ‘ Benfey ' and ‘ B, I.’. 

Taittirlys Samhiti—Anandagrama edition with the com. of 
Sayana., 

Vajasaneya Samhita—Weber'’s edition, 

Brihmanas, Aranyakas and Upanisads 

Aitareya Brahmana with Say aua’s Commentary—Published by 
the Anandasrama Press, 

Gopatha BGrahmana—( B. I. edition) or the one edited by Dr, 
Gaastra ( Leyden, 1919 ), 

Kausttaki Brahmana—edited by Linduer. 

Samavidhansa Braéhmana—edited by A. ©. Burnell (1873 ), 

Satapatha Brahmana—edited by Weber. 

Sankhydyana Brihmana—Anandagrama [ross edition. 

Taittirlys Brdbmana—Anandasrams Press editivn, 

Tandya Mahad-Brahmana with Siyana’s Commentary—B. I. edi- 
tion (also called Paficavimsa Brabmana from the number 
of chapters ). 

Aitareya Aranyaka—Edited by Prof. Keith (in the Anecdota 
Oxoniensia ). 

Taittirlya Aranyaka—Anandadgrama edition, 

Upanisads—The edition of the text of 28 Upanisads issued by 
the Nirnayasagara Press, Bombay. 

Maitr! Upanisad—Edited by E. B, Cowell in B. I series, 
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Srauta, Grhya and Dharma sitras and similar worka 
connected with the Vedas. 


Apastamba-srauta-sitra in three volumes—Edited by Dr. Garbe 
( B. I. Series ). 

Apastamba-grhya-sitra with the commentary of Sudarsan&carya 
{ Mysore Government Central Library series ). 

Apastamba-dharma-sitra with the commentary of Haradatta- 
published at Kumbakonam by Halasyanathasastri. 

Apastamblya-mantra-patha (edited by Dr. Winternitz in Anec- 
dota Oxoniensia, 1897 ). 

Afvaldyans-érauta-satra with the commentary of Gargya Nara- 
yana ( B. I. Series, 1879 ), 

A&gvaliyana-erhya-sitra with the commentary of Narayana 
( Nirnayasagera Press edition, 1894), 

Aégvalayana-grhya-karika of Kumirila (in the above edition ). 

Aédvalayana-grhya-parisista (in the edition of Asv. grhya above), 

Baudhayana-$rauta-sitra in three volumes( edited by Dr. Caland 
in B. I. Series ). 

Baudhayana-grhya-sttra edited by Dr. Sham Sastri in Mysore 
University Oriental Library publications, 1920. 

Baudhay ana-grhyasesa-stitra (in the above edition ). 

Baudhayara-grhya-paribhasa-siatra (in the ed. of the grhya- 
siitra ), 

Bandhayana-pitr-medhasitra ( in the ed. of the grhya ). 

Baudhayana-dharma-stitra~-Anandaérama Press. 

Bharadvajagrhya-siitra—edited by Dr. Salomons (Leyden, 1913). 

Brhad-devata (edited by Prof. Macdonell in the Harvard 
Oriental series ). 

Drahydyana-Srautra-stitra—Edited by Dr. Reuter (vol. I only ), 

Gautsma-dharmasutra with the commentary of Haradatta 
( Anandasrama Press ), 

Gobhila-grhya-sutra—( B. I. Series ). 

Grhyasamgraha-parisista (edited by Bloomfield in Z. D. M. G. 
vol. 35 pp. 533 ff). The same is published in the B. I. series 
with a commentary as Grhyasamerahba of Gobhilaputra. 

Hiranyakegigrhya, with extracts from the commentary of Matr- 
datta, edited by Dr, J. Kirste ( Vienna, 1889 ). 

Hiranyakesi-Srauta—vide * Satydsadha-érauta. ’ 

Kathaka-grhya, with the commentaries of Adityadargana, 
Devapala, Brabmanabala—edited by Dr. Caland ( 1925 ), 
Katyayanasrauta-sttra, with the commentary of Karka and 

Yajhikadeva—edited by Weber, 1859, 
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Katyayana-snaina-siitra (sppendix to Péraskara-grhya-sutra, 
which see ). 

Kauéika-satra, with extracts from the commentary of Ke8ava— 
edited by Prof. Bloomfield, 1890. 

Khadiragrhya, with the commentary of Rudraskanda ( Mysore 
Government Oriental Library series ). 

Latyayana-ésrauta-sitra, with the commentary of Agnisv&min 
(B. I. series ). 

Laugaksigrhya-sutra, with the commentary of Pevapala in two 
volumes (in Kashmir series of texts, 1928), It is the same 
as Kathakagrhyasutra. 

Manavagrhya with the commentary of Astavakra ( Gaikwad’s 
Oriental Series, Baroda, 1926 ), 

Paraskara-grhya-sutra—edited by Mahamahopadhyaya Shridbar- 
ssstri Pathak with s Marathi translation. Here and there 
the Guiarati Press edition (1917) which contains the com- 
mentaries of Karka, Harihara, Jayarama and two others 
has been referred to for the sake of the commentaries, 

Sankhyaiyane-srauta-satra—edited by Dr. Hillebrandt in three 

_ volumes ( B. I. series ). 

Sankhyayana-grhya-sutra—same as Kausltaki-grhya-sitra 
( Benares Sanskrit series ), 

Sankha-Likhita-dharmasatra—reconstructed by P. V, Kane and 
published in the Annals of the Bhandarkar O. R. Institute, 
Poona. 

Saty asadha-érauta-saitra—published with a commentary (Anan- 
dasrama Frese ). 

Voikhanasa-smarta-sitra—edited with English translation by 
Dr. Caland, Calcutta, 1927. 

Varabasrautsa-sittra—edited by Dr. Caland and Dr. Raghu Vira, 
Lahore 1933. 

Varaha-grhya-sutra—Gaik wad Oriental Series, Baroda, 1921. 

Vasistha-dharma-sutra—edited by Dr, Fiihrer in the Bombay 
Sanskrit geries, 

Visnu-dharma-siitra—edited by Dr. Jolly, Calcutta, 1881. 


PURANAS 


Agnipurana—published by the Anandagrama Press. 
Bhagavata-purana with the commentary of Sridhara in two 
volumes ( printed at Ganpat Krishnaji Press ). 
Bhavisyapurana—published by the VenkateSvara Press, Bombay. 
Brahmapurana—Anandaérama Press. 
Brahmandapurana—Venkatesvara Press, Bombay. 
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Kirmapuréna—B, I. series. 

Markandeyapurina—B, I. series. 

Matsyapurana—Anandasrama Press. 

Naradiya-purdna—Venkateévara Press, Bombay. Sometimes 
cited as Brhan-Naradiya, 

Nrsirhhapurana—( published by Messrs. Gopal Narayan & Co., 
Bombay, 1911). 

Padmapurina—AnandaSrama Press. 

Sahyadrikhanda—a portion of the Skanda-purana, edited by 
Dr. Gerson Da Cunha in 1877, Bombay. 

Skandapurana—Venkatesvara Press, Bombay. 

Vamana-purana—VenkateSvara Press, Bombay. 

Varadha-purina-—B, I. series. 

Vayu-puriana—published by the Ansand&jrama Press, Some- 
times the B. J. edition in two volumes has been referred 
to, but wherever that ig so the volume is mentioned. 

Visnudharmottara—Venkateavara Press, Bombay. 

Visnupurana—published by Messrs, Gopal Narayan & Co., 
Bombay 1902. 


SMRTIS. 


N.B. Pandit Jiv’nanda published in two parts a collection of 
26 amrtis and the Anandasrama l’ress, Poona, published another in 1905, 
They sare referred to as ‘Jiv.’ and ‘Anan.’ respectively below. 


Angirasa-smrti—{ in both Jiv. and Anan. with a few variations), 

Apastamba-smrti in verse (Anan), 

Atri (in both Jiv. and Anan. ). 

Ausanasa-smrti (Jiv.). 

Brhad-Yama (Anan. ). 

Brhaspati ( Anan. ). 

Brhat-Paragara (Anan). 

Caturvimsati-mata-samgraha ( Benares Sanskrit series ). 

Daksa-smrti ( Anan. ). 

Gobhila-smrti ( Anen, and Jiv.). Also called Karmapradipa 
or Chandogaparisista or Katyayana-smrti. 

Katyayana-smrti on Vyavahara (reconstructed by P. V. Kane 
as Katyayanasmrti-sdroddhara, with English translation 
and notes ). 

Laghu- Atri ( JSiv. ). 

Laghu-Harlta ( Jiv. and Anan. ), 

Laghu-Sankha ( Anan. ). 

Laghu-Satitapa ( Anan, ). 
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Laghu-Visou ( Anan. ). 

Laghu-Vvasa ( Jiv. ). 

Laghvigvaliyana—( Anan. ). 

Likhita-smrti—{ Anan. ). 

Manusmrti with the commentary of Kulluka (Nirnayasdgar od.). 

Manusuurti with the commentaries of Medhatithi, Govin daraja, 
Sarvajiia-Narayana and three others ( edited by Rao Saheb 
VY. N. Mandlik ). 

Narada-smirti ( edited by Dr. Jolly ). 

Paradsara-smrti—( Bombay Sanskrit series ). 

Prajapati-smrti—({ Anan, ). 

Samvarta-smrti—( Jiv. and Anan. ). 

Sankha-smrti—( Anan, ). 

Satatapa-smsti{ Anan, ). 

Saunaka-karika—{ Ms. inthe Bombay University Library ). 

Usanas-smrti. 

Vedsa-Vyasa-smrti ( Anan. ), 

Viddba-Gautama ( Jiv. ). 

Vrddha-Hartta—{ Anan, ), 

Yajnavalkya-smrti, with the commentary of Visvaripa (Trivan- 
drum Sanskrit series, 1922 and 1924 ), 

Yajfavalkya-smrti, with the commentary Mitaksara of Vijiine 
esvara ( Nirnays-sigara Press, 1926 ). 

Yama-smrti—{ in Jiv. and Anan. ). 


Commentaries and Digests on dharmagastra 


Acdramayiikha of Nilakantha—edited by Mr. J, R, Gharpure, 
(1921 ), 

Acdraratna—published by the Nirnaya-sagara Presa, Bombay 
({ Pothi size ), 

Ahnikaprakasa (part of Viramitrodaya of Mitramfara-—- published 
in the Chowkhamba Sanskrit Series ). 

Ahbnikatattva of Raghunandana (published by Pandit Jivananda), 

Aparirka’s Commentary on Yajfiavalkya-smrti (Anandasrama 
press ), 

Astavakra—Vide Manavagrhya. 

Balambhatt! of Balambhatta Payagunde—Com, on the Mitake 
sara—edited by Mr. J. R. Gharpure, Bombay, 

Caturvatga-cintimani of Hemadri—published in the B. I. 
series, 

Danacandrika with Marathi translation—edited by Bhikacarya 

Aindpure and published at Baroda, 1908, 
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Dana-mayikha of Milaksu tha Che menses Sanskrit series, 
1909. 


Danakriyd-kaumudi of Govind&nanda (B. L Series, 1903 ). 

Dana-vakyavali of Vidyapati (D.C. Ms. No. 368 of 1891-95 ). 

DattakamImamsa of Nandapandita with Bengali translation, 
Calcutta, 

Dayabhaga of Jimitavahana—edited by Pandit Jivananda, 1893, 

Devapila—Vide Kathakagrhya, 

Dharmasindhu with Marathi Translation—published by the 
Nirnayasagara Pross, Bombay (1926). 

Dipakalika of Sulapini (edited by Mr. J. R. Gharpure, 1939). 

GoptInatha—Vide Samskara-ratna-mala. 

Grhastharatnakara of CandeSvara—published in the B. L series. 

Haradatta—Vide Gautamadharmasitra. 

Harihara—Vide Paraskaragrbya. 

Hemidri— Vide Caturvarga-cintimani. 

Jativiveka-—-Deccan College Ms. No 347 of 1887-1891. 

Jayarima—Vide Paraskaragrhya. 

Karka—Vide Paraskaragrhya. 

Krtyakalpataru—Ma, in the possession of Rao Bahadur Ranga- 
swami Ayyangar. 

Krtyaratnakara by CandeSvara—(B. I. series, 1925), 

Madanaparijata of Madanapala and Vis’vedvarabhatta (B. 1. 
series ), 

Malamasetattva of Raghunandana (published by Pandit 
Jivananda). 

Medhatithi—Vide Manusrrti, 

Mitéksari of Vijnanesvara—published by the Nirnayasigara 
Press, Bombay, 1926. 

Nirnsyasindhu of Kamalakarabhatta, with Marathi Transla- 
tion—Published by the Nirnayasigara Press, Bombay, 
1935. 

Nityacarapaddhati of Vidyakara Vajapey! (B. I. eeries). 

Nityacarapradipa of Narasimha Vajapey!, two volumes (B. J. 
series ), 

Paragara~Madhaviya of Madhavacirya—edited by VWamana- 
Sdatri Islampurkar in the Bombay Sanskrit series. 

Paribhasiprakasa (part of Vira-mitrodaya) by Mitramiésra 
( Chowkhamba Sanskrit series ). 

PratisthAmaytkha of Nilakantha—edited by Mr. J. R, Ghar- 
pure, Bombay, 

Pravaramafijarl of Purusottama—Edited by Chentsalrao, 
Mysore, 1900, 
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Prayadcittaviveka of Sulapani—edited by Pandit Jivananda. 

Pijaprakaéa (part of Viramitrodaya) of Mitramiéra ( Chow- 
khamba Sanskrit seriaa ). 

Rajadharmakaustubha of Anantadeva—published in Gaikwad’s 
Oriental series, 1935. 

Samskara-kaustubha of Anantadeva with Marathi translation— 
published by Vyankatacaryva Upadhye at Baroda. 

Samskiramaytkha of Nilakantha—published by the Gujarati 
Press, Bombay. 

Samskxdraprakasa (part of Viramitrodaya } — Chowkhamba 
Sanskrit series, 

Samskara-ratnamala of Gopinitha—published by the Ananda- 
Srama Press. 

ee of Raghunandana—published by Pandit Jiva- 
nanda, 

Sarasvativilasa—published in the Oriental Library Publications 
of the Mysore University, 1927, 

Smrticandrika of Devanna-bhatta—edited by Mr. J. R. Ghar- 
pure, Bombay, 

Smrtimuktiphals by Vaidyanatha (the Samskira and Abnika 
portions edited by Mr. J. R. Gharpure, Bombay ). 

Smrtyarthasagera of Chalari—( printed at Nirnayasigara Press, 
Bombas ). 

Smrtyarthaséra of Sridhara—published by the Anandaérama 
Press, Poona, 

Subhodhin! of Visvesvara-bhatta—edited by Mr. J. R. Gharpure. 

Suddhitattva of Raghunandana-published by Pandit Jivananda. 

Sudrakamalakars of Kamalikarabhatta with Marathi Trane- 

_ _ lation-published by the Nirnayasigara Press, Bombay, 1880, 

Sudrakrtyatattva of Raghunandana—published by Pandit Jiva- 
nanda. 

Udvéhatattva of Raghunundana—edited by Pandit Jivananda, 

Utsarga-mayikha of Nilakantha—edited by Mr. J. R. Gharpure 
Bombay. 

Varsakriya-kaumudi of Govindinanda—published in B, I. Serior. 

Viramitrodaya (vyavabara portion) edited by Pandit Jivinanda, 

Vidvaripa’s commentary on Yajfiavalkya-smrti—published in 
the Trivandrum Sanskrit series. 

Vivada-ratnakara of Candesvara—published in the B. L series. 

Vratyatépréyascitta-nirnaya—by N&geSabhatta (Chowkhamba 
Sanskrit series, 1927 ), 

Vyavabdramayikhas of Nilakantha—edited by P. V. Kane in 
the Bombay Sanekrit series, Poons. 
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Yatidbarmasathgraha of Visvedvara Sarasvat! (published by 
the Anandaigrama Press, Poona, 1909 ). 


Other Miscellaneous Texis 


Arthaéistra—seo Kautilya. 

Astaéngasamgraha of Vagbhata - published by the Nirnayasa- 
gare f’ress, 

Brhati of Prabhakara ( Tarkapida )—edited in the Madras Uni- 
versity Sanskrit series, 1936. 

Brhat-samhita of Varahamihira—edited by Dr. Kern in the 
B. I. series. 

Gathasaptagat! of Hila—published by the Nirnayasdgara Press, 
Bombay. 

Harivarngsa with the commentary of Nilakanths—published by 
Mcssrs. Gopal Narayan & Co, Bombay, 1895. 

TIarsacarita of Bina—edited by P, V. Kane with notes. 

Jaimini’s Parvamlinimsa-stitra with the bhisya of Sabara and 
the Tautravartiks and Tup-tika of Kumarilabhatta ( Anan- 
dagrama Pross, Poona ). 

Jivannuktiviveka of Vidydranya ( Adyar Library edition ), 

Kadambari of Bana—edited with notes by P. V. Kane. 

Kamasitra of Vatsyayana—Chowkhamba Sanskrit series, 
1912, 

Karparamafijar! of Rajasekhara (published in the Harvard 
Oriental geries ). 

Kasika, commontary on Panini’s Astadbyay!l (published at 
Benares ), 

Kautilya’s Arthasdstra «Dr. Shama Sastri’s edition in the 
Mysore University Oriental Library Publications 1919 ), 

Kslrasvamin’s commentary on the Ammrakosa, edited by K. G. 
Oka, Poona, 1913. 

Kumarilabhatta—Vide under Trantravartika,. 

Mahabharata with the commentary of Nilakantha (oblong 
Bombay edition ). 

Mahabhasya of Patanjali (ed. by Dr. Kielhorn iu three volumes 
in Bumbay Sanskrit series ). 

Malatimadhava of Bhavabhati (ed. by Sir R. G. Bhandarkar in 
the Bombay Sanskrit series ). 

Mrechakatika of Sidraka-Nirnayssaigara Press edition, 1900. 

Naradiya-siks3 from the Siksisam graha(published in the Benares 
Sanskrit series ). 
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Nirukta of Yaska—edited by Roth. The edition of Prof. 
Rajvade with 4 Marathi translation and learned notes in 
Marathi has sometimes been referred to, 

Panini’s Astadhyay! with Siddhantakaumud! of Bhattoji 

" Diksita ( Nirpayasagara Press, Bombay 1929 ). 

Parvamimamsasatra of Jaimini—vide above ‘ Jaimini.’ 

Raghuvarnsa of Kalidasa (published in the Bombay Sanskrit 
series ). 

Rajatarangini—edited by Dr. Stein, vol. I (text and translation), 
vol, I! translation and uotes (1900). 

Ramayana of Valmiki, Edition published by R. Nardiyana- 
sw&ini Aiyar at the Madras Law Journal Office (1933 ), 
except where some other edition Is specially referred to. 

Reveda-pratisikhya—edited by Dr. Mangaldev Shastri in the 
Panjab Oriental series (1937 ). 

Revidhina—edited Ly Dr. Mover ( transliterated ). 

Sabara’s Bhasys on the Pirvamimamsa-sitra ( vide Jaimini ). 

Sakuntala of Kalidisa ( edited by Prof. Monier Williams). 

Samkaricarya's bhasya on the Vedantasutra { Nirnayasigara 

_ press, 1927). 

Saradatilaka with the commentary of R&Sghavabbaita (Kushi 
Sanskrit Series, 1934 ). 

Sarvadarsanasamgraha of Madhavacdrya ( Anandésrama Presa, 
1906 ). 

Sarvajia-ndrdyana—in Mandlik’s edition of Manusinrti. 

Srantapadartha-nirvacana ( published in the Renares ‘Pandit’ 
1887 ), 

Stiryasiddhanta (13. I. Series, 1859 ). 

Sutasamhita, with the commentary of Madhavacarya-{ Ananda- 
Srama Press ), 

Tantravartika of Kumarilabhatta (vide above ‘ Jaimini'), 

Trikanda-mandsansa of Bhaskara ( B. I. series 1903 ). 

Tristhalisetu of Narayanabhatta ( Anardaarama Press, 1915). 

Uttararamacarita of Bhavabhiitimediied by P, V. Kane. 

Vedinga Jyotisa, 

Vedintasittra with the commentary of Sathkaricarya { published 
by the Nirnayasagara Press). 

Vedantakalpstaru-parimala of Appayadiksita ( Vizianagram 
Sanskrit series, 1895 ), 

Vikramanka-devacarita of Bilhana—edited by Dr. Biibler in 
the Bombay Sanskrit Sories, 1875. 

Yogasttra of Patafijali with Vyasabhagya-(Bombay Sanskrit 
series, 1892 ). 
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Modern Works 


Sir Sivaswamy Adyar's ‘Evolution of Hindu Moral Ideals’, 
1935, 

Alberuni’s ‘India’ translated by Dr. Suchau in two volumes 
( London 1888 ). 

Dr, A. S. Altekar's ‘Education in Ancient India’ (1934), ‘The 
position of women in Hindu civilization’ (Berares, 1938), 

Arrian’s ‘ Indika' translated by Mc Crindle, 1877. 

Arthasdstra of Kautilya—translation by Dr. Stam Sastry. 
Mysore 1915. 

Sir Gooroodas Banerjee’s ‘Marriage ond Stridhana’ (5th 
edition, 1923 ), 

M. Barth’s ‘ Religions of India’—translated by Rev. J. Wood 
( Trubner & Co. 1882 ). 

Sir Dr. R, G. Bbhandarkar’s ‘ Vaispavism sud Saivism’ (in the 
German Grundriss ), 1913. 

Caland and Henry— L’ Aguistoma' ( Paris 1966 ). 

Jolebrocke’s ‘Miscellaneous Essays’ vol. I and IJ (1837: 
London ) and ‘ Digest of Hindu Law’ (3rd edition 1864-65). 

Deussen’s ‘ Philosopty of the Upanisads' translated by Rev. 
A. S. Geden (1966) and ‘Das system des Vodanta' 
( Leipzig, 1883 ). 

Kdicts of Asoka in the Corpus Inscriptionum Indicarum, Vol. L 

Eeeeling’s translation of the Satapatha Brahinana in the 
Sacred Books of the East series, Vol. XII, XXVI, XLI, 
XLII, XLIV, 

Eneyclopaedia of Social Sciences—{ edited by Seligman and 
Johnson, New York). 

Encyclopaedia Britanica (14th edition ). 

Enthoven’s ‘The tribes and castes of Bombay’ in three voluines 
{ Bombay, 1920-22). 

Epigraphia Carnatica, edited by B. Lewis Rice. 

Epigraphia Indica. 

Fa Hien's ‘Record of Buddhist Kingdoms’ translated by James 
Legge ( 1886 ). 

Dr, J. N. Farguhar’s ‘Outlinos of the Religious Literature of 
India’ ( Oxford 1920 ), 

Fick’s ‘Social Organization of North-East India i: Buddha's 
time’ translated in English by Dr. S. K. Maitra ( Calcutta, 
1928 ). 

Fleet's Gupta Inscriptions ( Calcutta, 1888). 

Dr. Ghurye’s * Cusie and Race in India’ ( London, 1932), 
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Grant-Duff’s History of the Maratlias in three volumes ( Bombay 
Reprint, 1863 ). 

Halsbury’ a ‘ Laws of England ’ ( Hailsham edition ). 

Haug’s translation of the Aitareya Bralimana ( Bombay, 1883). 
Hillebrandt’s ' Ritual-Litteratur Vedische Opfer und Zauber’ 
(1887); ‘ Das Altindische Neu-und vollmonds-opfer,’ 

Holdsworth’s History of English Law ( 5th edition, 1931 ). 

Hopkins’ ‘Ethics of India’ (New Haven, 1924), ‘ pic 
Mythology’ (1915, Strassburg), ‘Great Epic of India’ 
( 1901 ). 

Dr. Hultzsch’s ‘South Indian Inscriptions’ in three volumes 
( Madras ). 

Dean Inge’s ‘ Christian Ethics ' (1930 ). 

Itsing’s ‘ Records of the Buddhist Religion’ translated by Dr. 
Takakusu ( Oxford, 1896 ) 

Prof, Jolly’s‘ Recht und Sitte,’ translated by Mr. Batakrishna 
Ghose, Calcutta, 1928. 

Keay’s ' Ancient Indian Education’ ( London 1918 ), 

Prof. A. B, Keith's ‘ Religion and Philosophy of the Voda snd 
the Upanisads’ in two parts; Translations of the Taittirlya 
Samhita, and of the Reveda Brahmanas (in the Harward 
Oriental Series ). 

Dr, S. V, Ketkar’s ‘ Jiidnakosa’ (in Maratii), vol. 2 nnd 5. 

M.M. Kunte’s ‘ Vicissitudes of Aryan Civilization in India, ’ 
1880, 

Prof, Macdonell and Prof. Keith—Vedic Index in two volumes. 

Dr, John MacKenzie’s ’ Hindu Ethics’ (in Religious Quest of 
India series ), London 1922, 

Rao Saheb V. N. Mundlik’s * Hindu Law ’ (1880, Bombay ), 

Sir John Marshall— Mohenjo-daro and the Indus Civilization,’ 
in three volumes, 1931, 

MaxMiller’s History of Ancient Sanskrit Literature (1859 ) 

Mogasthenes-India (ns described by )—translated by McCrindle 
(1877 ). 

Pollock and Maitland—History of Fnglish Law ( Cainbridge, 
1895 ). 

Prof. V. K. Rajvade’s edition of the ‘ Nirukta’ ( with translation 
and learned notes in Marathi ), Poona. 

M. G. Ranade's * Rise of the Maratha power.’ 

Rhys Davids’ * Buddhist India ’ ( 1903 ). 

Rice’s ‘ Mysore and Coorg from Inscriptions’ ( London 1909 ). 

Hisley’s ‘ Vribes and castes of Bengal’ (1891, Calcutta ). 

G. C, Sarkar’s ‘ Hindu Law’ (7th Edition, 1936 ), 
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Senart’s ‘Caste in India’ (translated from French by Sir Denison 
Rows, 1930 ), 

Sherring’s ‘ Hindu Tribes and castes,’ 3 volumes (1872, 1879). 

Steele's ‘Law and custom of Hindu castes’ (London, 1868 ). 

Strabo’s Geography—tranalated by A. CGC. Hamilton and W. 
Falconer, Londou, 1866-67. 

Dr. Tarn’s ‘ Greeks in Bactria and India’ { 1939 ). 

Mr. Edward Thomson’s * Suttee ' ( 1928 ). 

Tilak’s ‘Orion’ ( Poona, 1893 ) and “Arctic Home in the Vedas’. 

‘Tod’s ‘ Annals and Antiquities of Rajasthan’ in two volumes 
( Madras edition of 1873 and 1880 ). 

Westermarck's ‘Origin and development of moral ideas’ in 
two volumes (1906 and 1908); ‘ History of human 
marriage ’ (1921). 

Dr. John Wilson's ‘Indian castes’, two volumes (Bombay, 1877). 

Prof. H. H, Wilson’s ‘ Religious festivals of the Hindus’ and 
other Papers in Works edited by Dr. R. Rost, vol. If 
( London, 1862). 

Dr. Winternitz’s ‘ Die Frau im Brahmanismus’ (1920, Leipzig ). 

Yuan Chwang’s ‘ Travels in India.’ two volumes, translated by 
Watters (1904-5 ), 
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HISTORY OF DHARMASASTRA 
VOLUME II 


CHAPTER 1 
THE TOPICS OF DHARMASASTRA 


Manifold are the topics that have been included under 
Dharmasastra from very ancient times. The Dharma-sitras 
of Gautama, Bandhadyana, Apastamba and Vasistha deal in 
greater or less detail principally with the following subjects: 
the several varnas (classes), Gramas (stages of life), their 
privileges, obligations and responsibilities; the saskdras 
performed on an individual (from garbh@dhina to antyesti ); 
the duties of the brahmactrin ( the first Agrama ); anadhyadyas 
(holidays on which Vedic study was stopped ); the duties of a 
snataka (one who has finished the first stage of life); wviha 
( marriage ) and all matters connected therewith; the duties of 
the grhastha (houge-holder’s stage); sauca ( daily purification 
of body ); the five daily yajfas; dana ( gifts); bhaksyabhaksya 
( what food should one partake of and what not); suddhi ( puri- 
fication of persons, vessels, clothes &c.); aéauca ( impurity 
on birth and death); anftyesti (rites on death ); érd@ddha ( rites 
performed for the deceased ancestors and relatives); stridharma 
(special duties of women) and sfripudharma (duties of 
husband and wife); dharmas of ksatriyas and of kings; vyava- 
hdra (judicial procedure, and the sphere of substantive law 
such as crimes and punishments, contracts, partition and 
inheritanca, adoption, gambling &c.); the four principal classes, 
mixed castes and their proper avocations; dpaddharma ( actions 
and avocations permitted to the several castes in extrema 
difficulties ); pr@yascitta (sins and how to expiate them); 
karmavipGka (results of evil deeds done in past lives); sant 
(rites on the happening of portents or for propitiating the 
planets &c.); duties of vdnaprasiha (forest hermit) and 
sarinyasin (ascetic), All these subjects are not treated in any 
fixed or settled order in the satra works. To take only one 
example, the subject of partition and inheritance occurs at 
the end of the dharmasitra of Gautama, while Vasistha 
places the same subject in the middie of his work (17th 
chapter ) and Apastamba deals with those topics after finishing 
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three-fourths of his work (in IL 6.14). Further, some works on 
dharmaégisira give very elaborate treatmont of certain topics of 
which only faint traces are found in the ancient dharmasitras 
and metrical smrtis, Such topics are vratas (which may be 
looked upon as extensions of the subject of gifts), wlsarga and 
pratistha (dedication of works of publio utility and of temples 
and shrines), firtha (sacred places and pilgrimages to them), 
kala ( auspicious times, festivals &c. ). 


A glance at the above list will convince anyone how the 
oonception of dharma was 4 far-reaching one, how it embraced 
the whole life of man. The writers on dharmasastra meant by 
dharma not & creed or religion but a mode of life or a code of 
conduct, which regulated a man’s work and activities as a 
member of society and as an individual and was intended to bring 
sbout the gradual development of s man and to enable him to 
reach what was deemed to be the goal of human existence. 


From this standpoint various divisions of dharma wore 
suggested. Dharmas was divided into srauta and smirta, The 
first comprised those rites and ceremonies with which the Vedic 
Samhitis and Brahmanas were chiefly concerned, such as con- 
secration of the three sacred fires, the Full moon and New moon 
sacrifices, the solemn soma rites &c, The smdrlu comprised 
thoge topics that were specially dealt with by the smrtis and 
that concerned the various classea and stages of life.’ The 
present work will concern itself principally with smarfa dharma 
and srauia dharma will be dealt with concisely in an appendix. 
Some works divide dharma into grauta (Vedic), smarta (based 
upon smrtis) and éistacdra (the actions of the respected in 
society )*. This classification is based on the three sources of 
dharma viz., Sruti, smrlt and sistfic@ra, as observed by Baudhi- 
yana.? Another and more comprehensive classification says 
that dharma is sixfold, viz, dharma of varnas (injunctions 
based on varne alone such as ‘a brahmava should never drink 
wine’ or ‘a br&hmana should not be killed’), aramadharma 
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(such rules as ‘begging’ and ‘ carrying a staff’ enjoined on a 
brahmaoarl’ ), varrasrama-dharma (rules of conduct enjoined 
on a man because he belongs to a particular class and is in a 
particular stage of life, such as ‘a brahmana brahmacari should 
carry a staff of paldéa tree ), gunadharma ( such as protection of 
subjects in the case of a crowned king ), naimittika dharma 
(such as expiation on doing what is forbidden), sadha@rana 
dharma ( what is common to all humanity viz,, akz7zs@ and other 
virtues ). This classification appears to have been an ancient 
one, Medhatithi on Manu II. 25 speaks of fivefold dharma 
(only omitting sddh@raya dharma from the abovementioned 
six ) and quotes the explanations of them from the expounders 
of smrtis. Hemadri( vrata-khands p. 5) quotes 16 verses from 
the Bhavisyapurana on the six-fold dharma.® It will be noticed 
from the above that all matters (except saddhdrana or sémdnya 
dharma) have vurna and Gsrama as the pivots round which the 
whole of dharmasastra revolves. It is therefore that in ancient 
smrtis like those of Manu (I. 2 and 107) and Y4jiavalkya 
(1. 1) the sages sre represented as asking the great expounders 
of those codes to impart to them instruction in the dharmas of 
varnas and @géramas, 


Before embarking upon any treatment of varnas it would 
not be out of place to say a few words about dharmas common 
to all humanity, Our dharmadsadstra works do not enter into 
any subtle or detailed examination of the principles of ethics 
or of the moral standard, nor are the concepts of duty, happi- 
ness or perfection subjected to any searching analysis®, But 


4. Ge CMAs Ga Tia Taco: Teaaiza | Ware on AGLI. 23; wa | 
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5. Kulltka on Manu If.25 and tho Krtyaratnakara pp, 910 
do the same. It is to be noted that some of these very verses are 
quoted as from Sumantu by the Smrticandrika. (Ip. 6). 

6. Reference may be mado to thu ‘Ethics of India’ by Prof, 
Hopkins (1924) and ‘Hindu Ethies'’ by Dr. John McKenzie in 
‘Religious quest of India’ series. The former work is marked by a 
detached and fair attitude towards the ideas of the aucient Indians 
and their writings. The latter, 1 am sorry to say, is marred by the 
unsympathetic and superoilious attitude of a Christian missionary. 
Its key-note is perverse inasmuch as the foundation of the author's 
criticism is the notion that one is not really moral unleas one is 
engaged in active social service, There ia very little warrant for 


( Continued on next page) 
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this does not at all mean that the principles of ethics were 
passed over by dharmasastra works or were not highly thought 
of by them. From very ancient times truth is exalted above 
everything else. Rgveda VII. 104,12 says’ ‘True speech and 


( Continued from last page) 

this hypothesia in well-known; works on Ethics. To expose the 
fallacies in Principal McKonzie’a work would require a volume. Buta 
few words must be said hero, What particular brand of active social 
service the learned author has in view is ditlicult to follow. I would 
like to make him a present of the following lines from the Encyelo- 
pedia Britannica on Social Service ‘The term social sorvice is a 
comparatively new onoin Great Britein. J£it bad been used previous 
to the 20th century it would have meant philanthropy and charity 
in the ordinary sense’, If the learned author means that ancient 
India never insisted on universal philanthropy and charity, he has 
read the Indian Literatnre in vain. Every house-holder waa called 
upon by the Hindu Sastras to offer food according to his ability to 
students, ascetics and to all beings including the untouchable candalag 
and even dogsand crows. Every brihmana who could teach had to do 
so witbout, demanding any fee beforeband, Maths were established 
in all parte of India for expounding religious books, feeding students 
and the puor. There are annasairvs even now where hundreds aro 
fed every day. No necessity arose thronghont the ages for a Poor 
Law in India with its attendant evils well portrayed in Dickens’ 
famous master-piece ‘Oliver Twist’. The above were some of the 
different aspects of philanthropy and charity which are now dubbed 
social service. In tho third century B. C. Asoka had established 
hospitals not only for men but even for beasts and Yj, 1.209 equates 
the free nursing of siok persons with gifts of cows, Tho learned 
Professor asks with an air of trinmph and condemnation of all 
Indian morality (p. 251) ‘Is there anything comparable to the 
mcvement which St. Francis of Assisi initiated and led?’ Tho learned 
Professor has fallen into the frequent error of comparing a moye- 
ment of the 13th century with Indian ideas over 2000 years old. Again 
T shall quote words from the Encyclopedia Britannica. ‘It would be 
aD anachronisin to think of Francis aga philanthropist or social worker 
or a revivalist preacher, though he fulfilled the functions of all these, 
Before every thing he was an ascetic and myatic’. The particular 
brands of Social Service that are now in vogue are mainly due to the 
ravages of Imperialism and extreme capitalistic tendencies. Besides 
he forgets that even the movement started by St. Francis had achisma 
and was guilty of all the moral evils that are associated with Western 
monastic institutions. Vide the recent and lucid book of Sir Sivaswamy 
Aiyer on ‘Evolution of Hindu moral ideals’ (1935, Calcutta 
University ). 
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false speech run a race against each other. Soma protects 
out of the two what is true and what is very straight-forward 
and strikes down what is falee’. The conception Of ria in the 
Rgveda is a sublime one and is the germ of the later doctrine 
of the rule of dharma. The Satapatha-bréhmana (8. B. E. vol. 
44 p.85) enjoins ‘therefore let a man speak naught but truth’ ®, 
In the Taittirlyopanisad (I. JI. 1), the teacher when taking 
leave of his pupil at the end of the latter’s studenthood places 
truth in tbe forefront of his exhortation and dharma next.?® 
In the Chandogya (III.17) there is an allegory of a Soma 
sacrifice on life, where the daksin& (fee to be paid) is fivefold 
viz. the five virtues of tapas (asceticism), d&na (charity ), 
arjava (straightforwardness ), ahimsa ( non-injury to sentient 
beings), satyavacana (truthfulness). The Br. Up. remarks 
that truth and dharma are in practical life identical terms. '° 
One of the noblest prayers in all literature occurs in the Br. 
Up. (1, 3.28)‘ from faisehood lead me unto truth, from darkness 
lead me unto light, from death lead me unto immortality *. 
The Mundakopanisad says ‘only truth is victorious and not 
falsehood; the path of the gods is spread out by (the pursuit 
of ) truth’, The Br. Up. inculcates on all the great need 
of three cardinal virtues, viz. self-restraint, daya ( compassion 
or love for all sentient life) and dana (gifts or charity )." 
The Chan. Up. says that the world of Brahman is free from all 
evil and only those who have lived as chaste students can enter 
the world of brahma, The Chan, Up. V.10 sternly condemns five 
sins, viz. theft of gold, drinking spirits, murder of a brahmana, 
defiling of one’s guru's bed and association with these, as 
the greatest sins and in V. 11.5 Asvapati exultantly 
declares that in his kingdom there were ac grave sinners, The 
Kathopanisad (1.2.23) insists’ upon cessation from evil 
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conduct, peace of miad and concentration as essential for the 
seeker after the Self. The Udyogaparva 43.20ff. speaks of the 
twelve vratas ( vows or rules of conduct) for br&ihmanas and 
verses 22-25 describe af great length the charaoteristios of one 
who is d&nta (self-controlled ), Santi 160 contains an eulogy 
of dama (self-control ). SAnti 162.7 describes how satya has 13 
aspects aud verse 21 says that non-injury to all beings in 
thought, word and deed, good will and charity are the eternal 
dharma of the good.'® The Gautama-dharmasitra ( VIII. 
24-26 ) holds that dayd ( compassion or love for all beings), kgants 
( forebearance ), anasiyd ( freedom from envy ), uuca ( purity of 
body, speech and thought ), an@yasa (absence of painful efforts 
or ambitions ), mamgala ( doing what is commended }, akarpanya 
( not demeaning oneself before others ), asprha (not hankering 
after sensual pleasures or the possessions of others) '* are the 
qualities of the soul and remarks that the person who has these 
eight qualities realizes non-difference from Brahma and 
reaches the world of Brahma, though he may not have all the 
other forty saziskdras, while he who has all the forty sarnskaras 
but is not possessed of these eight qualities does not reach the 
world of Brahma.'® Vasistha (X. 3U) says that avoiding back- 
biting, jealousy, pride, egoism, unbelief, crookedness, self-praise, 
abuse of others, deceit, covetouaness, delusion, anger and envy 
isthe dharma of all a4Sramas and further (XXX. 1) he delivers 
a fine exhortation ‘practise dharma (righteousness) and not 
adharma; speak the truth and not untrutno; look far ahead, not 

13. wagig: Aa¥ag BHO A Midi 6 sigTCes GI Gal Wee TAH: 
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14, SUTETaTERIOM | TUR ahaaaT TIAA APTA 
omreafe i at. wg, VILL. 23-24. Laradatta quotea eight verses which 
explain these eight qualities, Atri (verse $4-41) also detines these eight 
similarly but in different words, Apar&rka ( pp. 164-165), Smrticandrikt 
(1. p. 15), Hem@dri ( Vrata p. 8) and Parfgaramidheviya 1. part 1 p, 84 
quote from Brhaspati eight verses doiining these eight qualities, which 
closely resemble Atri’s. Vide Matsya 52.8-10 for these eight qualities 
and Vayu 59.40-49, Markandeya 61.66 for saying that day& (love for 
beings) is at the top of the eight Atmaguyas and 28.31-32 for a slightly 
different enumeration of the eight. Vignupuraipa (IIL, 8.35-37) says 
that these eight mentioned by Gautame ( fairer being substituted 
for afta) andthree more namely anirariaen, ae, and itaaiTeat are 
Common to all varnas. Vide ate VI. 3 straits 4 gaits ta. 


15, Smylicandrik& (I. p, 13) quotes verses of Saakhe to the 
same effect. 
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near; look at what is highest, not at what is not highest’, 
Apastamba Dh, S. (I. 8. 23. 3-6) calls upon all &sramas to era- 
dicate faults that tend to destruction and to cultivate the oppo- 
site virtues (and gives long lists of both). This shows that in 
the scale of values mere performance of sacrifices and purifica- 
tory and other religious ceremonies ranked according to 
Gautama and other writers very low and the highest value 
attached to the moral qualities of the soul. There is no elabo- 
rate discussion of the questions as to why a man should tell the 
truth or abstain from Avust (injury to sentient beings) and 
cultivate other high moral qualities. But it should not be 
supposed that no indications whatever are given of the reasons 
why this should ba done, Two principles emerge if we closely 
examine the texts. In tha midst of countless rules of outward 
conduct there is always insistence on the necessity to satisfy 
the inner inan (Antara-purusa) or conscience, Manu IV. 161 
says ‘assiduously do that which will give satisfaction to the 
antaritman’ (inner self); IV, 239 says ‘No parents, nor wife 
nor sons will be a man’s friends in the next world; but only 
righteousness.’ ‘Gods and the inner man mark the sinful acts’ 
Vanaparva 207-54 and Manu VIIT. 85, 91-92. Vide also Adi- 
parva 74. 28-29, Manu VIII. 86, Anugasana 2, 73-74, The 
reason given for cultivating such virtues as dayd, ahimsa ia 
based upon the philosophical doctrine of the one Self being 
immanent in every individual as said inthe words ‘tat tvam-asi’, 
This is the highest point reached in Indian metaphysics and 
combines morality and metaphysics. That doctrine requires us 
to regard the goodness or badness of one’s actions from the 
standpoint of other individuals who will be affected by such 
actions. Daksa (ITI. 22) declares * ‘one who desires happiness 
should look upon another just as he looks upon hitaself. Happi- 
Ness and misery affect one’s self and others in the same way’, 
Devala says that the quintessence of dharma is that one should 
not do to others what would be disliked by one’s self." There- 
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fore our texts lay down two seats of authority in morals viz., 
the revealed truth (gruti) that ‘All this is brahma’ and the inner 
light of conscience. Another reason for cultivating high moral 
qualities is found in the doctrine of the goals or ends of human 
existence (purusartha), Wrom very ancient times they are said 
to be four, dharma (right conduct ), artha ( economic interests ), 
kama (satisfaction of sexual, emotional and artistic life ), 
mokga (liberation of the spirit). The last is said to be the 
supreme end and to be attained only by the few and the vast 
majority can only place i¢ as an ideal to be attained in the 
most distant future, As regards the other three, there fis a 
gradation of values. Kama is the lowest of all and only fools 
regard it as the only end.'* The Mahabharata says: ‘A wise 
man tries to seoure all three, but if all three cannot be attained, 
he secures dharma and artha or only dharma if he has a choice 
of only one from among the three. A man of middling disci- 
pline prefers artha to the other two; dharma is the source of 
both artha and kama.” The dharmaSastra writers did not 
condemn kama altogether, they recognise that kima has a place 
as a motive urging men to be active but they assigned it a low 
place. They recognised that a man shares with lower beings 
the impulses and emotions of sex, but that the satisfaction of 
these impulses is of lower values than the moral and spiritual 
ends proper for a developed human personality and therefore 
insist that it should be subordinated to artia and dharma, 
Gautama ( 1X. 46-47 } says ‘one should not allow the morning, 
midday and evening to remain fruitless so far as dharma, artha 
and kama are concerned. But among these three one should 
attach most importance to dharma.’ Y4aj. 1.115 says practically 
the same thing. Ap. Dh. S. (II. 8. 20, 22-23) declares that 
“aman should enjoy all such pleasures as are not opposed to 
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dharma. In this way one secures both worlds’."* In the 


Bhagavadgité ( VII.11) Krsns. identifies himself with kama 
that is not opposed to dharma. Kautilya says* ‘one may enjoy 
kama provided there is no conflict with dharma and artha, one 
should not lead a life of no pleasures’ and then true to his 
role of a writer on arthaédstra, he proclaims that his own 
opinion is that artha is the principal of the three, as dharma and 
kama both spring from artha.’ Manu (II. 224)*" after setting out 
several views about which of the three is principal states it as 
his own opinion that one should strive for all the three, but 
adds that if artha or kama is in conflict with dharma one should 
give up artha or kama as the case may be. Visnu Dh. S, 
(71. 84) and Bhagavate I. 2.9 say the same. The Kamasitra ™ of 
VateySyane defines the three and says that out of dharma, artha 
and kama each preceding one is superior to each following one 
and that to the king artha should be the highest goal. This 
teaching shows that there are proximate ends or motives and 
ultimate ends or motives, that the ultimate ends are really the 
most valuable and that the whole teaching of dharmasastra 
points to this that all higher life demands discipline both of 
pody and mind and requires the subjection of lower sims to 
aims of higher value. Manu IJ. 4 (like Aristotle in the first 
sentence of his Politics) says that the end of all activity is some 
presumed good. Manu further says (V.56) that the natural 
proclivity of all beings is to hanker after the satisfaction of the 
common and lower desires of hunger, thirst and sexual gratifica- 
tion sand therefore no stress is to be placed on tham but on the 
cessation or curbing of these. The Upanisads™ recognise the 
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distinction between what is beneficial (ita) and what is most 
beneficial ( Attatama ). Santiparva (288. 20 and 330. 13) declares 
that what conduces to the greatest good of beings is ‘ satya.’ 


The Mitaksara on Y4j. I. 1. remarks that ahi7ks@ and other 
qualities sre the dharmas common to all including even 
candalas. The qualities ars variously enumerated and emphasis 
is laid upon different lists in different works, Sankhasmrti (I. 5) 
says that forbearance, truthfulness, self-restraint and purity 
are common to all varnas. The Mahabharata says that three 
are the best qualities among all heings viz., absence of enmity, 
truthfulness and freedom from snger® and in another place 
says that the best vrafa (vow) for a man is threefold viz., he 
should feel no enmity ( to others ), should give and should speak 
the truth. Vasistha (IV. 4) says that truthfulness, freedom 
from anger, generosity, ahiviurad ( non-injury ) and procreation of 
offspring are (the common dharma ) of all ( varnas). Gautama 
(X. 52) says that even the Sidra has to submit himself to the 
dharma of truthfulness, freedom from anger and purity (of 
body and mind). Manu says that ahivasa, truthfulness, no 
wrongful taking of another's possessions, purity and reatraint of 
sonses are in brief the common dharmas of al] varnas.** Manu 
(IV. 175) calls upon all to take delight in truth, in duarma, in 
conduct worthy of an fryaandin purity. In the 3rd century 
B. C. the remarkable emperor Asoka inscribed on stone in all 
parts of his empire the following liet of virtues: compassion, 
liberality, truth, purity gentleness, peace, joyousnoess. saintli- 
ness, self-control ; which bear a close resemnblance to Guutama's 
list and even to a later list of St. Paul (vide Pillar Edicts TI 
and VIl in E. I. vol. Il p. 249 and p. 272), Yaj, (J, 122) men- 
tions nine qualities as the means of securing dharma for all 
(from the brahmana to the céndala® )) The Mahabhfrata raya 
that freedom from anger, truthfulness, sharing one’s wealth 


24, eve Fat she wag wa | Fae Fea weet oe 
areTraTaad 28.9 5 stews gq cgeare: Gee ata a ReTSs Toa area 
waz Ww wae W srgsmra 120.10. 

25, waut acqaaral qiaaiea saat wt airs 1V.4; vide eee X. 
30 for 13 qualities prescribed for all a¢ramas, 

26. sif@at aemeta diaPgaaes: | ocd amie us waratods- 
witvrg: t ma X. 63; vide mg V1.62 for ten gupas prescribed for all 


SSrumas. 


21. cater... Rare ar: | ga: ard art adtet atarrag nar. 1. 122; 
vide ay, LI]. 66, : 
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with others, forbearance, procreation (of children ) from one’s 
wife (alone ), purity, absence of enmity, straight-forwardness, 
maintaining persons dependent on one-self—theae nine are the 
duties of all varnas,"® The Vamanapurdna saya that tenfold 
dharma is common to all and names these ten as ahimsa, satya 
asteya, dana, forbearance, restraint, quiescence, not demeaning 
oneself, purity, tapas.” Hemadri ( vratakhanda pp. 7-8 ) quotes 
several passages froin the Brahma, Brahmavaivarta and Visnu- 
dharmottara for several sidharana dbarmas ( virtues common 
to all varnas and 4sramas). The Visnudbarmasitra enume- 
rates fourtean qualities as simanya-dharma.” 


The foregoing discuesion establishes that all dharinasastra 
writers attached the highest importance to moral qualities and 
enjoined them upon all with all the emphasis they could 
command; but as their main purpose was a practical one, viz, 
to guide people to right acts in everyday life, they dealt more 
elaborataly with the acts, rites and ceremonies that each person 
had to do with reference to his station in society. They are 
thorefore found principally concerning themselves with varna- 
sraina dharina and not with sddi@rana dharma (i. © duties 
common to all alike ). 


elrydvarta —One important question that is very much 
cuuvassed in works on dharmaéSdstra is about the country or 
territory which should be eslled dryiivarta or which was a fit 
habitation for those who called themselves the followers of the 
Vedic religion, Therefore a few words on this subject would be 
quite relevant. The Rgveda shows that the centre of Aryan 
culture in the times of the Rgveda was the land of the sevan 


eich, Se nan ne ie ie a i cca 
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rivers, viz. North-west India and Punjab. We find that the 
rivers from Kubha (the Kabul river, in Rg. V. 53.9; x. 76.6), 
Krumu (the modern Kurram, Rg. V. 53. 9, X. 75.6 ), Suvastu 
( modern Swat, in Rg. VIII. 19. 37), the seven Sindhus ( Rg. II. 
12, 12, IV. 28. 1, VIII. 24. 27, &. 43. 3) upto the Yamuna 
(Rg. V. 52. 17, X 75.5), the Ganges (Rg. VI. 45. 31, X. 75.5 ) 
and Sarayu ( probably in modern Oudh, in Rg. IV. 30. 18 and 
V. 53. 9) figure in the Rgveda. Among the rivers of the Punjab 
the following are individually mentioned :— Sindhu ( Rg. IL. 
15. 6 ‘he made the Sindhu flow northwards’, Rg. V. 53. 9, 
Reg. 1V. 30.12, Rg. VIIL 20. 25 where reference is made to the 
medicine in the Sindhu, in the Asikni, in the seas and on 
mountains ), Asikn! (Rg. VIII. 20. 25, X. 75. 5), Parusnl 
(Rg. IV. 22. 2, V. 52. 9), Vipas and Sutudri (Rg. Il. 33. 1 
where their confluence is spoken of ), Vipas alone in Rg. IV. 30, 
12, Sutudri slone in Rg. X. 75. 5, Drsadvat!, Apaya and Sara- 
svatl (as very boly in Rg, III. 23. 4), Sarasvati alone (Rg. VII. 
95, the whole hymn is addressed to it of which verse 2 says it 
springs from the mountains; Rg. VI. 61 is another hymn 
addressed to it, v. 10 of which says it has seven sisters ), 
Gomail ( Rg. VIII. 24. 30, X. 75. 6), Vitasta (Re. X. 75. 5), 
Gradually the Aryans spread southwards and eastwards. 
The Kathaka S. X.6 speaks of Kuru-Paficdlas, In the Brah- 
manas the centre of Aryan activities and culture shifted to the 
countries of the Kurus and Paficalas and Kosala-Videhas. 
For example, the Satapatha Brahbmause remarks that in the lands 
of Kurupaficdlas speech is at its best.©' In Sat, br. XL 4. 1. 
1 Uddalaka Aruni is called a Kuru-Paficdéla bréhmans and 
contrasted with brdbmanas of the north (S, B. E. vol. 44 p. 51 ). 
Similarly the Kausltaki-br. ( VII. 6) remarks®® that those who 
want to learn (best) speech go northwards or wait upon him 
who comes from that direction. In the Satapatha we have the 
story of Videgha Mathava who went beyond the country of 
Kosala-Videhs, crossed the river Saddniré that oame down from 
the Himalaya, and settled to the east of that river, where the 
country was a cultivated and civilized one in the times of that 
work, while in former ages it had been uncultivated (L 4 1, 
4-17, 8. B. E. vol. 12 pp. 105-106), Even in the Buddhist 


. 31. werearaaie aza7qra HvtTBrsar i svauy wy. Lil. 2. 3.15. Vides, 
B.E. vol. 12 p, XLII a. 1 and vol. 26 p. 50 for various interpretations, 
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Jatakas we see that being an ‘udicoa brShmano’ was a source 
of great pride ( vide Fick's work p. 40 ). The Tai, Br. speaks of 
the vedi of the goda as being in Kuru-ksetra.’? Even in the 
Regveda itself the country through’ which the rivers Dreadvati, 
Apay& and Sarasvat! flowed is spoken of as the best spot 
( vide IIT. 23.4). The Tai. Br. says that the Kurupaficalas go 
east in the winter and westwards in the last month of summer. 
In the times of the Upanisads also the Kurupaficadla country 
appears to have occupied a pre-eminent place. The Br, Up. 
(IIL 1. 1.) says that when Janaka, king of Videhs, performed 
8 sacrifice the br&hmanas of Kurupsitc&la flocked there in large 
numbers. Vide also Br. Up. IIL 9.19. The Br. Up. VI. 2, 1 and 
Chandogys V. 3.1 say that Svetaketu went to the assembly of 
the Pafic#’as, Kausitaki Br. Up.(1V.1.) names the countries 
of Usinara, Matsya, Kurupaficdla and Kagivideha as centres of 
intellectual activity and in II, 13 refers to two mountains 
one in the North and the other in the South ( meaning probably 
Himavat and Vindhya), According to the Nirukta (II. 2), 
the country of Kamboja was outside the limits of the country 
of Aryas, though the language spoken there seeins to have been 
the same. Tbe Mshubhasya lends support to this and adds that 
Surastra was not an Arya country (vol.1,p.9). In the times - 
of the Dharmasitras great divergence of opinion prevailed on 
the question of the location of Aryavartsa. The Vasistha- 
dharma**sitra says,‘ Arydvarta isto the east of the disappea- 
rance ( of Sarasvatl in the desert ), to the west of Kalakavana, 
to the north of the mountains Pariyatra and Vindbya and to 
the south of the Himalays’. It then refers to two more views 
held by other authors viz.,‘ Aryavarta is in the region between 
the Ganges andthe Jumnoa' and ‘ where the black antelope 
roams about there is spiritual pre-eminence’. The Baud, D, S, 
(1 fet) gives the same limits of ererere as Vasistha, 


o geri eam. 1 et geth Rte Bom, Ve; fe ear 
8 ee on ght rarer BFA arg! guarat Aree arnreTe Geet tog? 
rede eo. ILL. 23.4; for Kuruksetra as u very ancient place vide 
Satapatha IV. 1.5.13 and Ait. Br. (chap, 35. kb. 4); ni 
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substituting the word ‘vinasana' for ‘ adaréa’.°? Patafijali in 
his Mahabhasya defines Aryavarta several times in the same 
terms as Vasistha does. ** The Dharmasitra of Sankha-Likhita 
gives somewhat similar limits by remarking ‘ spotless spiritual 
pre-eminence is to be found ( in the country )to the east of tha 
countries of Sindhu and Sauvira, to the west of the city of 
Kampili, to the south of Himdlaya and to the north of 
Pariyatra'.*” The extant Manusmrti (JI. 22) makes Arydvarta 
coterminos with the whole of India north of the Vindhya by 
saying that the territory between the Himlayn and the 
Vindhya and extending up to the eastern and western oceans is 
known by the wise as Aryavarta. The second view { viz. 
Aryavarta is the region between the Ganges and the Jumna ) 
oocurs in Baud. Db. S, (1.1.28) In the Tai. Ar. 11.20 special 
honour is shown to those who dwell between the Ganga and the 
Yamuna, Tho third view ( viz, Arydvaria is the country where 
the black antelope roams about naturally ) is the one given in 
most smrtis. Both Vasisiba (I. 14-15) and Baud. Dh. S (J. 1 
29-30 ) quote an ancient yahii from the Nidana work of the 
Bhallavins“ to the effect that wherever the black antelope 
roams about in the country lying between the Sindhu in the 
west and the rising mountain in the east, there is spiritual 
pre-eminence, So this view is a very ancient one and probably 
15. TFIAT  HRAAZ Brata ieataaeecicraragrayt 
areaeT aan: AAT yg 27 Even aye daily as the aToEmgt- 
eta we bave the words Ayaray fay grea (24.7.1). This shows 
that the Sarasvati had disappeared by the time of the aroag, According 


to the Vanuparva &2@. 11) Vinasena is the orthe where the Sutaavail 
disappeared and Van&purve (139. 4-5) say> fbat othe Sarasvati 
Has ppeared at the entrance of Nigtdaragtra through four of pollution 


from Nisidas and Salvaparva CO0. 1-2) telis ua that Vinasane is the 
sacred place where the Saragvuti dishppeared tarongh hatred Sur Sidrae 
aud Abbirus. 

46. a: Tawa: | amgsiq waaay gids Rawarat 
Uneasy | ARTA vel. |. p. 475 yon Pao. T. $40), vol. VL, p. 174 
(on Pan. Vi. 3.109) 
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arose from some mythological account as is indicated by the 
sommentary of Visvaripa on Y4j, 1.2 which quotes a prose 
passage of the Svetasvataras ‘ Sacrifice became a black antelope 
and wandered over the earth; dharma followed it in its 
wanderings’. This view of the limits of Aryavarta is maintained 
by Sankha ( as quoted by Visvariipa on Yaj. 1.2), Visnudharma- 
sutra 84.4, Manu II. 23, Yaj. I. 2, Samvarta 4, Laghu-Harita (I, p. 
178), Veda-Vyasa (1.3), Brhat-Pardgara ( p. 56) and several 
other smrtis. The Manusmrti (II. 17-24) defines Brahmavarta 
as the country between the holy rivers Sarasvati and Drsgad- 
vat,” says that the traditional mode of conduct observed in that 
country is oalled saddc@ra, that the countries of Kuruksetra, 
Matsye, Paticila and Sarasena are styled Brabmarsidesa 
and are slightly less (in holiness ) than Brahmavarta, that 
Madhyadega is between the Himalaya and the Vindhya and to 
the east of Vinadana and to the west of Prayaga, that 
Aryivarta isthe country between the Himalaya and Vindhya 
up to the eastern and western oceans, that that territory where 
the black antelope roams about naturally isthe country fit 
for sacrifices and the countries beyond constitute mlecchadega, 
that men of the three higher varnas should endeavour to 
live in these countries (viz. Brahmdvarta, Brahmarsidega, 
Madhyadega, Arydvarta &c.) while a Sidra, when distressed 
for his livelihood, may stay in any country whatever. The 
Visnudharmasitra (84. 4) says thst the country where the 
system of the four varnas is not established is to be known as 
Mleccha country and Arydvarta is beyond that. This is ex- 
plained by Apsrfrka(p. 5) as follows: one who desires to 
practise Vedic religion should live in one of the four countries 
viz. Brahmdvarta and others; if that is not possible, then in 
a country where there is establishment of the four varnas and 
the black antelope roams about naturally; if both these cannot 
be had, then one should dwell in a country where at least one 
of the two (cafurvurnya and black antelope) is found. The 
above discussion shows that in vary ancient times the country 
south of the Vindhya was looked upon as beyond the pale of 
Aryan culture. Baud. Dh. S. (I. 1.31 ) says that the countries of 
Avanti, Anga, Magadha, Surastra, De kataapeti, aeea Sindhu 


39. Vide Tindya Br. 25. 10. 13-14 for Dreadvati site into the 
Surasvati and 25. 10.16 for the disappearance of the latter and Ait. Br, 
(chap. 38 kb. 3) for Kuru-Paneala, Vada and Udinara as included in 
the centre of India. 
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and Savvira are of mixed origin (i. e. not of pure Aryan 
ancestry ), that & person who goes to Arattaks, K&raakara, 
Pondra, Sauvira, Ange, Vangs, Kalinga and Pranina (?) has 
to offer a solemn sacrifice like the Sarvaprstha and that for 
going to Kalinga the prayascitta is an offering to Vaisvanara 
Agni. The Mit. on Y4j. III. 292 quotes a verse of Devala to the 
effect that if a man goes to Sindhu, Sauvira, Saur&stra, the 
border lands (or Mlecchs countries), Anga, Vanga, Kalinga 
and Andhra he has to perform the Upanayana satmhskara over 
again.*° The Mit. adds a remark that this is so only if the man 
goes to these countries for some purpose other than pilgrimage. 
Gradually however as Aryan culture spread over the whole 
of what is now called India the view of the sages about the 
countries pre-eminently Arysn had to be given up. Medhstithi 
on Manu IL 22 explains that Arydvarta is so called ‘ because 
Aryas again and again spring up there and because the 
Mlecchas even if they overrun it from time to time do not abide 
there for long’ and then makes the following very sensible 
observation (on IT. 23) ‘if aksatriyaking of excellent conduct 
were to conquer the Mlecchas, establish the system of four 
varnas (inthe Mleccha country) and assign to Mlecchas a 
position similar to that of c&nddlas in Aryavarta, even that 
(Mleccha ) country would be fit for the performance of sacri- 
fices, since the earth is not by itself impure, but becomes impure 
through contact ( of inypure persons or things ).’*’? As a result 
of the spread of Aryan oulture eastwards and southwards 
and the frequent invasions of non-Aryan tribes on the north- 
weat, the countries on the rivers of the Punjab came to be looked 
upon in the whirligig of time as unworthy of the Aryas to 
livein. Karnaparva 43. 5-8 abuses those who live on the Sindhu 
and the five rivers of the Punjab as impure and dharmuah@hya. ** 


40. faapicficarrrtenn serenniea: | onpergafager ment dene: 
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Another word which is very often used, particularly in the 
Puranas, to denote the territory where the ancient Vedic reli- 
gion prevails is Bharatavarsa or Bharatavarsa. It occurs in the 

’ Hathigumpha Inscription of Kharavela ( 2nd century B.C.) as 
Bharadhavags.*? The Markandeyapurana says that Bharatavarsa 
has the ocean on the east, south and west and the Himalaya on 
the north** The Vignupurana (II. 3.1) says the same and 
Matsya (114-10 ) and Vayu define Bharatavarsa as stretching 
from Cape Comorin to the source of the Ganges.*® Sabara (not 
later than 5th century A. D.) in his bhasya on Jaimini ( X. 
1-35 and 42 ) shows that to him there was unity of language 
and culture from the Himalaya to Cape Comorin.** Paithinasi as 
quoted in the Paribhaga-prakaga (p.58) says that dharma is fully 
developes (lit. four-legged ) in the country from the Him&laya 
to Cape Comorin.*? According to Markandeya (53-41), Vayu 
(vol. 1 chap. 33-52) and other Purdnas Bharatavarsa is so called 
after Bharata, aon of Rsabha, descendant of Svayambhuva Manu; 
while Vayu ( vol. II, chap. 37-130) appears to strike a different 
note by saying that Bharatavarsa is so called ufter Bharata, 
the son of Dusyanta and Sakuntala. The Visnupurans says 
that after thousands of births a person secures life as a human 
being in Bharatavarsa and this land is called Karimabhiim: (the 
land of religious actions ) for those who want to secure heaven 
and final liberation.*® ‘The Vayupurana ssys almost the same 
and adds that in no isnd other than Bharatavarsa is karma 
prescribed for mortals. lt is somewhat amusing to find that 


43. Vide I. 1. vol. 20 p. 79, 
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many of the countries of India that in modern times pride them - 
selves on being most orthodox are declared by the Aditya-purains 
(as quoted in the Smrticandrikaé ) to be countries unfit for 
habitation and to be suoh that a stay in them except for pilgrim- 
age entailed loss of caste and prayascittas.*® The Adipurina 
( Adityapurina?) as quoted in the Paribhasdprakaéa (p. 59) 
says ‘no one, whether a dvija or not, born in Arydvarta should 
cross the three rivers, Sindhu, Karmadd (i. e, Karmanaéss) or 
KaratoyS except on a pilgrimage’ and that if he does so, he 
should perform the penance of candrayana. 


All smrti writers and commentstors generally restrict 
themselves to the duties of varnas and asramas as practised in 
Aryavarta or Bharatavarsa, though in very rare cases (as in 
Yaj. IL. 192} they provide for the observance of the usages of 
even heretics. 
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CHAPTER II 


VARNA 


The number of works dealing with the origin and 
characteristics of the caste system in India is legion. Most 
of them, however, concern themselves with the detailed des- 
ription of the bewildering variety of castes and subdivisions 
of castes in modern times and their present religious and social 
custom and usages. The origin of caste has given rise to 
great speculation and several schools of thought have arisen. 
Generally individual authors lay undue emphasis om one 
element or attach far too much importance to one point in 
tracing the origin of the caste system and its ramifications, 
such as race ( Risley ), tribe ( lbbetgon ), occupation ( Nesfield ). 
The study of the origin and development of caste in India is 
one of deep and absorbing interest to all students of sociology. 
A complete and critical examination of the several theories 
of caste advanced by distinguished authors and a detailed 
description of the hundreds of castes and subcastes now found 
in India is far beyond the scope of the present work, For 
those who want to make a thorough study of the most 
important works on caste a modest list is given in the footnote 
below.*° 


50. J. N. Bhattacharya’s ‘Hindu castes and sects’ (1896); E. A. H. 
Blunt's ‘Cust system of Northern India’ (1931); W. Crooko’s ‘Tribes 
and castes of N, W. Provinces and Oudh’ 4 Vol, (1896); N. K. Dutt’s 
‘Origin and growth of caste in India’ (1931) and ‘Aryanization of 
India’ (1925); lt. E. Enthoven’s ‘Tribes and castes of Bombay ’ 3 Vol. 
(1920); R. Fick’s ‘Social Organisation in North-east India in Buddha's 
time,’ translation by Dr. 8. K. Maitra 1920 (deala only with the Buddhist 
Jitakea materials) ; Dr. Ghurye’s ‘Caste and rece in India’ (1932); Ibbet~- 
son’s ‘Punjab castes’ (1881, reprint in 1916); S. V. Ketkar’s ‘ History 
of caste in India’ 2 Vol. (1909 aud 1911); Kitt’s ‘Compendium of 
castes found in India’ (1885); Nestield’s ‘A brief review of the cuate 
system of the North-west Provinces and Oudh’ (1885): O’Malley’s 
‘Indian caste customs’ (1932) and ‘India’s social heritage’ (1934) ; 
Heyavadan Rao’s ‘Indian Caste system’ (1934); Risley’s ‘Tribes and 
castes of Bengal’ 1891 ( mostly anthropometric data) and ‘ People of 
India’ 2nd ed. 1915; R. V. Rugsell’s ‘Tribes and castes of Central 
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The oaste system has been highly eulogised and also most 
severely condemned by Western writers. Sidney Low in his 
‘Vision of India” (pp. 262-263, 2nd ed. of 1907) speaks of 
the beneficent aspect of the caste system in the following 
eloquent passage There is no doubt that it is the main cause 
of the fundamental stability and contentment by which Indian 
society has been braced up for centuries against the shocks 
of politics and the cataclysms of Nature. It provides every 
man with his place, his career, his occupation, hig cirele of 
friends, It makes him a€ the outset a member of a corporate 
body, it protects him through life from the canker of social 
jeslousy and unfulfilled aspirations; it ensures him compa- 
nionship ands sense of community with others in like case 
with himself. The caste organization js to the Hindu hie 
club, his trade union, his benefit society, his philanthropic 
society. There are no work-houses in India and none are sa 
yet needed.” Abba Dabois, who wrote about 120 years ago 
after being in close touch with Windns of all eastes for 
15 years ss a missionary, remarks (in hig work on the 
character, manners and customs of the people of India, 
translated into English and published in London in 1817) 
‘IT consider the institution of castes among the Hindu nations 
as the happiest effort of tleir legislation; and I am well 
convinced that, if the people of India never sunk into a state of 
barbarism, and if, when almost all Europe was plunged in 
that dreary gulf, India kept up her head, preserved and ex- 
tended the sciences, the arts and civilization, it is wholly 
to the distinction of castes that she is indebted for that 
high celebrity" (p. 14) and be devotes several pages to 
the justification of this remark. Maine in his ‘ Ancient 
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Provinces’ 4 voluives (1915); Einile Senart’s ‘Les enste dang l’ Inde? 
(1896) translated by Sir EB. Boss (1946); M.A, Sherring’s ‘Hindn 
Tribes and tastes’? 3 volumes (1872-1881): G. Slater's ‘Dravidian 
element in Hindu culture’ (1914); Steele's ‘Law and custome of Hindu 
castes? (1868); Thurston and Rangachari's ‘Caste and Tribes of Sonth 
India’ 7 volumes (1999); John Wilgen’s Indian eastes’ 2 val, (1877), 
‘ Mysore Tribes and castes? by Ss. V, Nanjundayya and Rao Bahadur, 
L. K. Ananthakrishua Iyer, vol. I-IV with several hundred illustrations, 
Besides these thore are numerous papers publisbed in Journals such es 
Weber's in ‘Indische Studien’ vol. X pp. 1-160 (very exbauntive as to 
Vedio material); Dr. Ghuryo’s on ‘Ethnic theory of caste’ in ‘Man 
iu Tudia’® vol. LV (1924) pp, 209-871, 
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Law ' ( new edition of 1930 p. 17) characterises it as ‘ the 
most disastrous and blighting of sll human institutions." 
Sherring in ‘ Hindu tribes and castes’ vol. III p. 293 says ‘ it is 
the most baneful, hard-hearted and (cruel social system that 
could possibly be invented for damning the human race’. On 
the other hand Meredith Townsend in ‘Europe and Asia" 
(edition of 1901 p.72) wrote ‘I firmly believe caste to be a 
marvellous discovery, a form of socialism which through ages 
protected Hindu Society from anarchy and from tho worst evils 
of industrial and competitive life — it is an antomatic poor law to 
begin with and the strongest form known of Trades Union’, 
There are others,*’ though their number is small, that believe 


tt. EF. g. Sherring in his 'sHindu Tribes and castea’ vol. LIT p. 274 
anys ‘It haa been said with sotne truth that caste promote: cleanlinesa 
snd order and is in a certain sense a bond of union among all classes 
of tho Ilindu community. Yet surely these ends might have been 
attained ina simpler manner and by a leas antugoniatic process. The 
invention of a project & wonderfully cis borate and intricate —a project 
of bringing into ahsolnte:subjection two bundred millions of the human 
species by robbing them of their independence, ......the invention of a 
project like this, 30 prodigious and far-reaching was not needed to 
accomplish such useful and beneticent ends. That another and very 
difverent object waa in view from the very frst is abundantly manifest, 
This object was neither mora nor less than to exalt the Brahmen, to 
feed his pride and to ininiater to his self-will.’ Eqnally aweeping con- 
demnution can be and has been indulged iv fas regards feudalism and 
modern cepitaliam, Fick Cp. 341) entirely scouts the ides that the theory 
of castes was invente:l hy the priests. There arc several follacies 
lurking in tho above quoted passage of Sherring. [no the first place, 
there is nothing to show that the caste systeia was invented by an} 
body of persons who conld impose their will on a continent. The 
system aimply grew up inthe lapse of ages. The population of Hindua 
when Sherring wrotelinay have been near two hundred millions, but it 
could not havo been more than a small fraction of that colossal oumber 
during the thousands of years that tho syatem haa flourished. Besides 
writers like Shorting pass over the ercat achievements of Indians under 
the caste avysiem in Literature, religion and philosophy, in handicrafts 
aud in the fine aris and unduly exaggerate the defects of the syatem 
that have hecomo glaring only in the machine-made civilization of the 
19th and 20th conturies. These critics ignore the great adaptability of 
the aystem, whereby it presurved Initian society from social anarchy 
daring ages of foreign invasions and internecine wars. While soverely 
condemning the brtlmanas the critics altogether forget that the vast 
and varied Sanskrit Literature owes its production and preservation 
mostly to the sacrifice of the brihmanas for ages. Under the caste 
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that the caste system was an invention, an artificial product, 
due to the machinations of crafty bribmanas. Every great 
institution has its extremes of gond or evil. This work will 
endeavour to steer clear of downright and hypercritical con- 
demnation of the caste system due to relying on modarn stand- 
points and conditions of society and unthinking adulation 
thereof. It will try to present and balance facts and though it 
cannot help passing judgments it will leave the reader free 
to judge for himself as far as possible. In the present work the 
discussion will be mostly confined to tie evidence of Sanskrit 
literary monuments, ancient and medieval. An sttempt will 
be made to trace the origin of caste from Vedic tiines, to oxhibit 
theories of the Dharmasitrakaras, other smrtikaras and com- 
mentators on the subject and to describe the peculiar ceremonies, 
privileges, duties and responsibilities of Hindu castes as 
gathered from these works in Sanskrit. To discuss the feasibility 
or desirability of totally destroying th: caste system orthe ways 
and means of attaining that end is deemed to be outside the 
legitimate limits of this volume. Tt may, however, be expressly 
stated as the author's opinion, in order to avoid misunderstand- 
ings or fruitless speculations about hig personal views, that he 
does not think that the caste system was an artificial product 
due to the intrigues, greod and cunning of brabmanas, nor does 
he hold that it is feasible to destroy the whole adifica of the caste 
system in the rear future. In the cities we may find some 
people taking their food together but the real India is in the 
Villages, where in spite of the loud denunciations of reformers 
for a hundred years, the restrictions on taking food and inter- 
caste marriages are almost as rigid as they once were, Our 
efforts must be directed to wide and rapid spread of literacy 
among the village people, the diffusion of the idea of one people 
and one nationality and gradual fusion of smal! subcastes into 
larger-similar units. Woe in India have no doubt reached a 
critical stage in our history when old ideals, institutiona and 
( Continued rrom luat page } 

system, no man wag allowed {o be nacless to the Ccouunon wealth and bis 
conduct was a question of honour with his group. When all work was 
turned out with the hands, the caste system tended tu preserve and 
SL an oF arbre: Moreover what social organization is to 

a uted and how is not made clear by these critics. Most of these 
critics have the western social system based on wealth aud the indus- 


trial revolution in view ; but that System also is ae evil as or perhaps 
worge than the modern caste system, 
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habits are being shattered by the impact of new ideas and by 
the onrush of world forces, We have to decide whether we shall 
make or be able to make a clean sweep of all old ideals and 
institutions as s0 much debris and rubbish or whether while 
keeping the old ideals and some of the old institutions as founda- 
tiong we shall build up a new social order and create and foster 
new habits of thought and action. It is beyond the scope of 
the present work to write more on this point, 


A sort of caste system based on birth and occupation did 
prevail in many countries {n ancient times as in Persia, Rome 
and Japan. But in all these countries it hardly ever made any 
near approach in rigour and complexity to the caste system that 
we bax in India and instead of ramifying into divisions and 
subdivisions, it dwindled and disappoared in the course of time, 
Nounanimity seems possible as to the several causus and circum- 
stances which led in India alone to the evolution of the 
stupendous structure of caste. Not only is it impossible to hold 
that the origin of the modern complexity of the caste system is 
to be traced back to one single cause, but it is difficult to acoept 
that even all the origins that have been postulated by the 
several suthors can adequately and satisfactorily explain the 
modern caste system. 


In most of the works on the castes in India a few features 
are pointed out as the characteristics of the caste system and as 
common to all castes and sub-castes, They are: (1) heredity 
i.e. in theory a man is assigned to a particular caste by birth 
in that caste; (2) endogamy and exogamy i. e, restriction as 
to marrying in the same caste and not marrying certain rela- 
tives or other persons, though of the same caste; (3) restric- 
tions as to food (i.e what food and water may be taken or not 
taken and from whom ); (4) occupation (i. e, members of most 
castes follow certain occupations and no others); (5) grada- 
tion of castes, some being at the top in the social acale and 
others being deemed to be so low that they are untouchable, 
Some authors®* like Senart add another characteristic, viz. the 
caste council with its chief baving in meeting assembled 
among other matters the power to regulate the conduct of its 
members, to impose the penalties of fing or excommunication 
for lapses, It may bo said at once that this last is a feature 











52. Vide Senart’s ‘caste in Indig’ tr. by Koss pp. 66-73 (1930), 
Fick pp. 36-37 holds that there were no caste.councils and no caste chiefs 
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that is not found among most of the briahmansa and kgatriya 
castes even in modern times and is not dealt with by dharma- 
$astra works. Endogamy is now the most prominent characte- 
ristic of caste and so is the theory that it is by birth. The 
other three are more or less fluctuating from province to pro- 
vince and age to aga. In this work tho first five characteristics 
of the caste system set out above will be subjected to a close 
critical examination on the basis of the Vedic and dharms- 
éastra material. Wo must also remember that the attributes 
of caste have not been the same throughout the ages, There 
is gteat difference between the popular conceptions of 
modern caste and the conceptions about it embodied in 
the ancient and medieval dharmagistra works. In the 
twentieth century caste in Tndia is a matter of marriage and 
to & much lesser extent of food and drink. As to avoca- 
tions any one can at present follow any profession without 
fear of loss of caste excepting a few believed to be very impure 
and verv degrading ones (like those of sweepers, butchers, 
tanners &c,). It is also not possible even now for any one 
to be generally accepted as a priest, unless he is or claims to 
be a brahmans. The old barriers that separated one caste or 
subcaste from another have been greatly sbaken by the influx 
of inodern ideas and the exigencies of thetimes and one may hope 
that in a few decades more caste will remain as a purely social 
institution regulating marrisges and to a lesser extent commen- 
sality (and not a religious one), Western scholars, in spite of 
their most commendable patience and industry, often present, 
through ignorance or lack of first-hand knowledge, the number 
of castes as larger than what it actually is. For example, 
Sherring (vol. II. Introduction pp, XXII-XLVI) gives an 
alphabetical list of brahmanical tribes and remarks ( XLVII ) 
* Hundreds of these tribes, if not at enmity with one another, 
cherish mutual distrust and antipathy to such a degree that 
they sre socially separated from one another as far as it is 
possible for them to be-as much ss brahmanas are from the 
lowest outcastes—neither eating nor drinking together nor 
intermarrying’. The list he gives is most misleading. To take 
only a few examples, be enumerates Athavle, Achwal, Abhyan- 
kara, Apte, Agashe, Bhanu, Bivalkar, Badye, Bhide, Bhagvat, 
Bhuskute, Bhat, Bodas as separate tribes; but it ia well-known 
to people in Western India that these are the surnames ( not 
subcastes ) of the Konkanastha or Citpivana bréhmanas, who 
not only interdine, but also inter-marry among themselves, 
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provided there is no bar on the ground of sameness of gotra 
and pravara. 


The word varna means ‘colour’ or ‘light’ in most 
passages of the Rgveda (a g. L 73,7, Il. 3.5, IX. 97.15, 
IX, 104.4, 1X. 105.4, X. 124.7). But in some verses of the 
Reveda®® the word warza is associated with groups of psople 
having a skin of a dark or fair colour, For example, we 
read in Rg, If. 12.4 ‘( Indra) who placed low the dasa colour 
in a cave (or darkness)’; in Rg. I. 179.6 ‘the fierce sage 
( Agastya) cherished both varnas’; in Rg. IX. 71.2 ‘like one 
(a fighter ) who strikes the people be (Soma) who is powerful 
goes giving out frequent roars; he exposes the Asura colour *s 
in Re. T, 130.8 ‘Indra helped in battles the Arya sacrificer...... 
Indra punished for the sake of Manu (the dadsas) who do not 
observe the ordinances and subdued (or killed ) the dark skin’; 
‘Indra having killed the dasyus protected the arya varne’ 
(Rg. 111, 34.9); ‘You (Indra) subdued for Riisvan, the son 
of Vidathin, \ipru and powerful iirgaya; you mowed down 
fifty thousand dark (men), you shattered cities as old age 
does shatter good looks’ Rg. IV. 16.13; ‘Somas, which strike 
away the dark skin’ Rg. 1X. 411. In Rg. J. 1585 6 certain 
dasa is called J'raitana which name has a Persian ring about 
it; In Rg. I. 104.2 varna seems to ba placed in opposition to 
dasa, ‘These passages make it clear that the Aryas and dasas 
were two opposing canis and both were designated ’® varnas’ 
on account of the colour of their skins. ‘he Tai, Br. I. 2.6 
( with reference to the Mab&évrata in which there was a mock 
fight between 4 bralimana and a Sidra) suye ‘that the brahmans 
is the divine varna, and siidra is the asurya varna’. If 
we can interpret the Rgveda verse by the help of the Tai, Br. 
then in Rg. IX. 71.2, the words ‘asuryam varnam’ mean 
‘gidra tribe,’. There is uo doubt that the word asura when 
applied to gods like Varuna has snother meaning also in 
the Rg. In numerous places inthe Rgveda the antagonism 





53. ay qret aoleug wer a: (ay 1112.4; cet eotrgierem: gabe az. 1,179.6. 
Horo Stiyapa interprets ‘vargau’ as ‘kama’ and ‘tapas,’ but this is 
furefetched and it appears better to take the passage as mvuaning that 
Agaatya supported both Aryas and disas. The words cannot reasonably 
be taken to refer to Brihmana and Kgutriya since there was no difference 
of colour betweon the two and since varnas have been four and not two. 
; 54. ergrorer super amd varredt ¢ Qeat 2 gett orrgron. ang’: am | 
. wr, 1. 2. 6. ‘ oF 
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between the adryas and dasas or dasyus is emphasized and 
prayers are offered to Indra and other gods for having subdued 
or for subduing the dasa in favour of the Arya. Rg. I. 51.8; 
I. 103.3: I, 117.21; IT. 11.2. 4, 18, 19; 111. 29.9; V. 70.3; VIT. 5.6; 
IX, 88.4; VL.18.3; VL 25.2. In Rg. 1,518 Indra is requested 
to mark who are aryas and who are dasyus, This does not 
mean that there was difference between the two in bodily 
appearance only; on the contrary the antithesis between the arya 
who is referred to as ‘ barhismat’ and the dasyu who is styled 
‘avrata’ clearly shows that the emphasis was rather on the 
difference of their cults. That dusyu and dasa are identical in 
meaning follows from the same epithets being applisd to both and 
from tue fact that dasyu and dasa occur in the sa:ne verses as 
applying to the same enemy.> In Rg. X. 22.8 dasyu and 
dasa are used in the same verse as applicable to the same 
enemy. In Ry. X. 99.6 aud8 Indra is represented as killing 
both dasa aud dasyu respectively. The dasyus are described 
as ‘avrata’ (not obeying the ordinances of the gods) in 
Rg. L 51.8, I. 175.3, Vi. 14.3, ‘skratu’ (who perform no 
sacrifice) in VIL 6.3,°° ‘ mrdbravacah* { whose speech is in- 
distinct or soft) in VIL 6.3 and V. 29.10, ‘ anasah ’ ( snub-nosed 
ordumb) in Rg. V. 29.10. It appears that dasa and dasyu 
are synonyms snd were sometimes styled asuras. Tor 
example, Sambara is called dasyu and dasa in Rgveda VI, 31.4 
and dasa in Rg. VI. 26.5 and is slso sssociated with 
asuras like Pipru in VI. 18.8; Pipru” is spoken of 
as a dasa in Ry. VIIL 32.2 sud as an asura in X. 138.3. 
Varcin is styled daésa in Ry. 1V, 30.15 and VI. 47,21 
and asura in VII. 99.5. In Tai. 8. %” (IV. 3.11.3) also it seema 
that they are held to beidentical. The enmity between disa and 
arya is breathed in such verses as the following: Rg. IL 11.4 
‘vanquish the tribe of dasas by the sun(i.e. by the help of a 
brilliant weapon ); Rg. L 174-7 ‘ You made the earth a pillow for 
the dasa (i.e, you laid him low on the ground); Ry. IIL, 126 
‘Oh! Indra and ene oy one effort ponennEr: you shook Heky 





55, sara aegis AT sea ogy: | arcinnx edeiow 
erga Nay, X. 228. 
56, ram afer quires: wirtergt sqat sraqra! ou aregetehnirars 
TAMHTUTT wasga ua, VL. 6.3. This verse applies seven epithets tc 
dasyus. ‘They arc called puyis (greedy traders ), aatg ( without faith ). 
In Nirukta VI. 31 Yasaka paraphrascs qywyard: os Tyas. In Rg. 
VW. 34. 6-7 the dasa is styled pani. 
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cities that had dasas as overlords’. It is not possible to say that 
d&sas or dasyua were some Aryan tribes that had fallen from 
the worship or culture of the Aryan singers of Vedic hymns. In 
many places the sage refers to the conquest for him by Indra 
and other gods of dasas as well as Arysn foos. For example, 
‘ Protectors of the good! you (two) killed Aryan foes and dasa 
foes’ Rg. Vi. 60-6; ‘Oh Indra and Varuna! you killed dasa foos 
and also Arya foes and helped Sudas with your protection’ 
Re. VIL. 83.1. Vide also Rg. VI. 22-10, X. 69-6, X. 33-1, KX. 102-3. 
This shows that though tlie dryans had become divided and fought 
among themselves, they kept dryas and dasas quite distinct. The 
foregoing shows that in the times of the Rgveda there were two 
antagonistic camps, of the dryas and dasas or dasyus, they 
differrod in the colour of their skins and algo in worship, speech 
and bodily appearance. Therefore, in the earliest period we find 
the word varna associated only with dasa and with 4Grya. 
Though the words brahmana and ksstriya occur frequently in 
the Rgveda, the word varna is not used in connection with them. 
Even in the Purusasakta (Rgvcda X.90) where the words 
brahmana, rféjanya, vaisya and sidra occur the word vurna is 
not used. Hence, one may reasonably suy that the only water- 
tight groups that are positively or expressly vouchsafed by the 
Regveda are arya and dasa or dasyu. It is oftan argued that as 
the word brahmans denotes a caste in later literature, in the 
Rgveda also it must be presumed to have the same meaning, 
But this begs the whole question. No one denies thst brahmann 
denotes a caste in later literature. But whether it has the same 
sense in the Revedsa imuet be determined on the materials 
furnished by the Rgveda itself. Some rely on the word ‘ bra- 
hmaputra’ in Rg. IL, 43.2 as showing that a brahiana became 
so only by birth inthe Rgveda. But the verse begius by saying 
that ‘ you silig a Sdina like the Udgatr priest’ and so‘ brahma- 
putra ’ must mean a rtvij whose duty it was to recite Sasfras (the 
Br&hmanacchamsin as Sayana explains). It is generally 
conceded that the Purugasiikta is a much later hymn than 
most of the hymus of the Rgveda. In the whole of the Rgvedna 
the words vaisya and sadra do not occur except in the Purusa- 
suktsa, though both of them occur in the Atharvaveda (V. 17-9 
for vaisya and [V. 20.4 and 8 for gidra and arya) and very 
frequently in the Tai. 8, Besides we cannot forget that the final 
redaction of the Rgveda must be held to have been separated 
from the composition of the individual hymns by several 
hundred years ( if not more) and that even if it be conceded 
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that at the time when the Purusasikta was composed, the four 
varnas had been constituted and had become castes, yet the same 
osnnot be affirmed for the time of the original composition of 
the other hymns. The word brahmana occurs several times in 
the Reveda; ® ‘Oh brabmanas, Oh pitrs foud of soma! May the 
sinless Dyavaprthivi ( Heaven and Harth ) tend to our welfare’; 
‘ Like brahmanas in the Atiratra where soma is to be drunk, 
utterring ( words) round a lake full of water you have, Ob frogs, 
gathered together on that day of the year on which the rains begin’ 
(Rg. VIL 103. 7);5* ‘The brahmanas, who drink soma, reciting 
prayers of the yearly sacrifice, have sent forth their speech" 
(Rg. VIL 103.8). In this verse brahmanas are oxpressly said 
to be getting ‘brahma’ ready. ‘ May Agni who devours every- 
thing make that (dead body ) free from disease and ( may ) 
soma also ( do the same ) who entered into the branmanas’ ( Re. 
X. 16.6). ‘When the brdbmanas worship together as friends 
in bynins ( lit, speed of the mind ) that are fabricated from their 
hearts’ (Rg. X. 71. 8) In Rg. VI. 75. 10 brabmanas ore 
invoked for welfare along with pitrs. Thia shows that the 
brahmanas were highly venerated. The other verses establish 
that they were the reciters of hymns ( brahme) and drank soma. 
In Rg. VIIL 35, 16-18 we read ‘ You ( ASvins) urge on (or 
inspire) brabma, you urge on our thoughts (or actions), you 
kil] the evil spirits and subdue diseases; (17) you urge kgatra 
( valour) and also men, you kil] evil spirits ( same as 16}; 
(18) you urge on the cowe and also the Vis (the rest is same 
as 16), Here it seems that the groups of people ( viz. those 
who think and make songs, those wiio show valour and lead 
men, and those common people who tend cattle) are clearly 
roeant. These verses may be conceded as pointing to the eris- 
tence of three groups ( brahmanas, ksatriyas and visah) but 
there is nothing in them to show that these three had crystal- 
lised into somewhat like the castes of later times. In Rg. VII. 
33. 11 Vasistha is addressed as brahman, but that does aot 
mean that he was a brahmana (by birth), as he is said to have 
been born of Urvas! from Mitra and Varuna. Similarly, in 
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Reg. LX. 96. 6 (Brahm& devan&m ) the word brahm’ “ does not 
certainly mean ‘brahmana by birth’, nor does ‘ viprapam ’ 
mean ‘ bréhmanas by birth’. In that verse one who is super- 
eminent among s group is specified, just as the buffalo among 
animals, the hawk among carnivorous birds &c. In Rg. VIII. 33. 
19 ‘look dowr and not up; bring your feet close together; may 
thy kaéapiakas (legs?) be not seen, for though s brahma, thou 
wert born 8 woman, it is impossible to hold that the last words 
mean ‘thou wert a brdbmana woman’, If it is only intended 
to refer to the fact that she is a brdhmana woman, there is no 
reason why the Perfect tense ( babhivitha) is used and not the 
present, Here‘ brahma’ most probably means ‘a priest of that 
name’, as that is the meaning in Rg. IL. I. 2 ( brahma casi 
grispatis-ca no dame). The word ‘ brabmajaya’ in Rg. X, 
109. 2,3,6 and 7 does not mean the wife of a brahmana by 
birth but rather ‘wife of Brhaspati’. The whole hymn is 
obscure and more or less enigmatic or ajlegorical. In the 
Aitareya-bréhmana’’ 35. 2-4 it is said that soma is the food 
of brabmanas and that a ksatriya was to press the tendrils of 
the Nyagrodba tree and the fruits of Udumbara, Asvatths and 
Plakga and drink the juice so pressed instead of soma, Ié 
appears, therefore, that tho brahmanas were a distinct group 
even in the earliest period of the Rgveda. Whether they were 
hereditary is certainly not clear; nor is there anything to show 
that there were restrictions as regards partaking of food from 
persons other than bréimanas or as to marriage. That brahmanas 
in the Rgveda were a class by themselvas may be conceded, 
but whether they had become a caste by birth is a matter of 
opinion dependent on the connotation given to the word caste, 
Dr. Ghurye (* Caste and race in India’ p, 42) thinks, probably 
following the Vedic Index ( vol. I on Ksatriya ), that the 
reference in Rg. X. 71. 9 to a false claim for being regarded 
as a bréhmana points to the conclusion that brahmanas had 
become a oaste. The verse literally translated means ‘these 
(persons) who do not move below nor beyond, who are 
neither brahinanas, nor engaged in pressing soma —they 
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being ignorant and having resorted to speech in sinful (or 
coarse ) Janguage take to ploughshares and engage in ( agri- 
cultural ) operations’. It is difficult to see how there is here 
any false claim to be regarded ss a brahmana. This verse 
means apparently that those who are not composers of prayers 
or drinkers of soma ( because they are ignorant) are men of 
low speech and have to turn to agriculture, Even in the days 
of the dharma-satras restrictions as to food and marriage 
for brabmanas were not at all as rigid as they became in 
medieval and modern times; but even when these restrictions 
were not rigid it was clearly laid down that a bréhmana is 
so by birth slone. The word ‘brahma’ generally means in 
the Reveda ‘ prayer’ or’ hymn’. Vide"? Ry IV. 6.11, VI 52.2, 
X, 105.8, X, 141.5 (‘Oh Agni, make our prayer and sacrifice 
prosper by your flames’). Rg. TIL. 53.12 is ‘this brahma 
(prayer or spiritual power) of Visvamitra protects the Bharata 
people’. In the Atharvaveds II, 15.4 (as brahma and kgatra 
entertain no fear, nor are they harmed) brahina seems to 
mean ‘the class of brahmanas’. The transition of meaning 
from ‘brahma’ (prayer) to ‘brahma’ tmesning the class of 
those who composed or recited prayers is natural and easy. In 
the Rgveda I. 157.2 both brahina and ksatra oceur®® in the 
same verse where they probably mean ‘prayer’ aud ‘valour’ 
respectively. Inthe Atharvaveda IIT. 19.1 both words occur and 
probably mean the same thing as in Rg. I. 157.2. In some Vedic 
works brahma and kesa(ra stand collectively for brahmanas** and 
ksatriyas (e. g. Tai. Br. II. 7.18, Br. Up. 1. 4.11, Kathopanisad 
I, 2,24). The word ksatriva is very frequently applied as an 
epithet to several gods; e.g. Rg. VII. 64. 2 and VIII. 25.8 
(in both to Mitra and Varuna), Rg. VIII. 67.1 (to Adityas ), 
Rg. X& 66.8 (to godsin general). In some vorses ksatriya 
means ‘a king or a nobleman’; o. g. Rz. IV. 42.1 ‘the kingdom 
ou both sides (heaven and earth) belongs tome, who ama 
ksatriya and who holds sway over all living persons, so that 
all the immortals ( gods ) are ours (on my side)’; ** Rg. X. 109.3 

62. et at ai otititte ag a nda | ag. X. 141.5, Pearven carl were 
wre spare i ay, TIL. 53. 12, 
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( = Atharva V,17.3) ‘the domain of the ksatriya has been 
protected (from the sight of enemies)’. The word ‘r&janya 
occurs in the Rgvedsa only in the Purusastikts. It occurs in 
the sense of ksatriya in the Atharvaveda V. 17.9. The same 
remark applies tothe word ksstriya as to brahmana, It is 
difficult to say whether ksatriyas were so by birth in the 
times of the hymns of the Rg. or were only a class more or 
less fluid. We find that the Rg. speaks of Devapi as the 
purohita of Santanu who became aking. The story®® is tbat 
both were sons of Rstisena and that Santanu, though a younger 
brother, became king as Devapi was not willing to be a king. 
‘The result wasafamine due to Santsanu'’s transgression and 
so Dev&pi performed a sacrifice to induce rainfall, This shows 
thut out of two brothers one became aking and the other a 
purohita, So kings and purohitas did not depend on birth, 
In Rg. IX. 112.3 a poet exclaims ‘ I am a reciter of ‘-hymne 
my father is a physician and my mother grinds (corn ) 
with stones. We desire to obtain wealth in various actions, ° 
In Rg. IIL. 44-5 the poet wistfully asks Indra ‘0, Indra, 
fond of soma, would you make me the protector of people, 
or would you make me a king, would you make me a 
sage, that has drunk of soma, would you impart to me 
endless wealth?’ This shows that the same man could be 
a rsi or a noble or a king. Dr. Ghurye (in ‘Caste and 
race in India’ p, 44) thinks that the ksatriyas had become 
a compsct body and he particularly relies on Rg. VIL. 104, 13 
( = Atharvaveda VIII. 4, 13) which is cited in the Vedio 
Index ( vol. 1, p. 207 ) for the same purpose. That verse literally 
means ‘ Soma does not urge on the crooked one, nor the kgatriya 
who bears false, He strikes the raksas, and strixes him who 
speaks falsely; both lie in the bonds of Indra’. The words 
‘ksatriyam mithuya dharayantam’ are explained by Sayana as 
* Ksatriya who bears false words’, I'he 2nd half is only an 
expansion of the first half and so ‘vrjina’ corresponds to 
‘raksas’ and ‘ asad vadantam * is only 6 paraphrase of ‘ mithuya 
dbarayantam’. They may mean this that one who is a 
ksatriya, but has no strength aga ksatriye should have, is at 


66. Vide Nirukta 1I. 10 fot the story af Deva pi ‘and ‘Banton wha 
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the mercy of Indra, Unless we project our notions of the later 
state of society and the caste system when considering this verse, 
it is hardly possible to hold that this verse indicates that it 
refers to persons making a false claim for entrance into a com- 
pact body of ksatriyas by birth. Dr. Ghurye also says (p. 44 ) 
‘The 2nd order in society, the ksatriya, is known in the earlier 
portions of the Rgveda as réjanya.” I have not been able to find 
the word rajanya inthe Rgveda any where except in the Purusa- 
sakta. Inthe Aitareya brahmana (chap. 34. 2) the word ‘raéjanya’ 
stands for a member of the 2nd class in society, while ksatriya 
means a king of whom land ( for sacrifice to gods ) is asked for 
by brabmana, rajanya or vaisya. 


Though the word vaisya occurs in the Rgveds only 
in the Purusasikta, the word ‘vis’ is very frequently 
employed in it, It generally means ‘people or group of 
people’, In a large number of cases we have the words 
manugir-visah or manusisu vikgw or manusinim visim, e. g. 
Rg. III.5. 3, I11.6.3, 11. 11.5 (invinoible Agni goes in front of 
human groups ), [V. 6. 7 and 8, IV. 9, 2, V. 1.9, V. 8.3, VIL 48. 
8, VI. 47. 16 ( viso manusyan ), X. I. 4, X69. 9. In some places 
we have ‘ dasir viduh ' (the dasa hordes) e. gy. IV. 28-4, VL 25-2. 
In ® Rg. IIL. 34:2 we have ‘Ob Indra, you are the leader of 
human hordes as well as of divine hordes’ ( where we have 
daivinam visam). Rg.°? VIIL 63:7 ( when loud invocations 
were sent towards In‘ra by the people consisting of five groups ) 
shows thai ‘ via’ means ali the Aryan peuple. In Ry. V. 32. 1) 
Indra is styled ‘ paficajanya’ ( favourable to the five people )and 
in LX. 66.20 Agni bas the appellation ‘ paficajanyah purohitah’ 
(the pusvhita of the tive peoples). Sometimes jana and ws seem 
to be contradistinguished as in Rg. If. 26. 3 | sa ij-janena sa visa 
sa janmana sa putrair-vajam bharate dhanad nrbhih), But the 
very fact that ws is qualified also as pdicajanya shows that 
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there was hardly any distinction between jana and vis. In the 
Re veda frequent reference is made to five people ( pafica janah ); 
vide Rg. III. 37. 9, IIT. 59. 7, VI 11. 4, VITL 32, 22, X, 65, 23, X 
45.6. In the same way the words krsti(I1.2. 10, 1V. 38.10), ksiti 
( V. 35. 2, VI. 48. 7, VIL. 75. 4), carsani ( V. 86. 2, VII. 15.2) are 
employed along with pafca. We have also ‘ paficajanydsu 
krstisu ’ in Rg, TIL. 53:16. So it is clear that vé cannot in almost 
all hymns of the Rg. mean ‘ vaisya’ but means the ‘ people’ or 
‘fryan people’ when no epithet like ‘dasih’ or‘ daivih’ is 
prefixed. The Ait, Br. (I. 26) says that ‘visah’ means 
‘ rAstrani' (countries ) when explaining Rg. IV. 50-8 ( tasmai 
visah svayam-evananiante ). 


The word ‘dasa’ in later literature means ‘a serf or & 
slave.” It follows that the disa tribes that we see opposed to 
the Aryas in the Revada were gradually vanquished and were 
then made to serve the Aryas. In the Manusmrti ( VIII. 413 ) 
the Sidra is said to have been created by God for service 
( dasya ) of the brahmana.*' We find in the Tai, S., the Tai. Br. 
and other Brahmana works that the sadra occupies the same 
position that be does in the smrtis. Therefore it is reasonable 
to infer that the ddsas or dasyus conquered by tiie Aryas were 
gradually transformed into the giidras, From basing enemies 
they were brought into friendly relations and given a very 
subordinate position. Traces are visible even in the Rgeveda that 
friendly relations had begun to be established between certain 
d4sas and the priests, For example in Rg. VITI, 46. 32 we read 
‘the singer took a hundred ( cows or other gifts) from the dasa 
Balbiatha and fro:n Tarukss.”’ In the Purusasitkte (X. 90, 12 ) 
the hrahmana, ksatriya, vaisya and sudra are said to have 
sprung from the mouth, arms, thighs and feet of the supreme 
Purusa, In the very next verse the sun and the moon are said 
to have been born from the eye and mind of the Purusa, This 
shows that the composer of the hymn regarded the division of 
society into four classes to be very ancient and to be as natural 
and God-ordained as the sun and the moon. 


We shall now see what position was assigned to the sidra 
in the Vedic Samhitas and Brakhmanas. In the Rgveda the - 
Arya is contradistinguished from the men ‘of dark skin’ In 
the dharmasiitras we find the Siidras spoken of as ‘ dark varna.’ 

70. Vide Rg. 1. 25.1, TL. 114.3, VI. 14-1, X. 173-4 for ‘vis" by itself. 
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Vide Ap. Dh. 8, I. 9. 27. 11 which is the same as Baud. Dh. 8, 
IL 1, 59.78 ‘The Sidra among men and the horse among beasta. 
Thorefore those two, the horse and the giidra, are the convey- 
ances of beings; therefore the sidra is not fit ( or ordained ) 
for sacrifice’ (Tai. S. VII. 1.1.6)" This shows that the 
gtdra could not perform the Vedic sacrifices and that he was 
employed for carrying persons in a palanguin or otherwise, 
In Tai. S. V. 7. 6. 3-4 we have ‘put light (glory) in our 
br&hmanas, put it in our chiefs (or kings), (put) light in 
vaisyas and gidras, put light in me by your light.’ This is a sure 
indication that the $adra who took the place of the dasa is here 
placed on the same level with the other three classes in the 
matter of the receipt of light from God and that far from being 
looked upon as an enemy, he had come to be looked upon as a 
member of the society { though the lowest in the scale), ‘The 
sudra is a moving burial ground; therefore one should not study 
the Veda in the vicinity of a aadra..* ‘He created the brah- 
inana with Gayatrl, the raéjanya with Tristubh and the vaisya 
with Jagat! ; but he did not create the didra with any matre, * 
The Tandyamshabrahmana says’ ‘Therefore a siidra, though he 
may have many beasts, is not entitled to perform sacrifice, he 
is godless ag no deity was created after him (as in the cage 
of the other varnas); therefore he does not go beyond 
washing the feet (of the three other varnas), since he was 
created from the feet’ (this last being an allusion to the 
Purugasakta X. 90.12 padbhydn sidro ajayata). This sbows 
that the sudra, however rich in cattle he might be, had to 
perform the menial duty of washing the feet of duijus, The 
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Satapatha Br. says that ‘the sidra is untruth’ (S. B. E. 
vol. 44, p. 446 ), that ‘the Sadra is toil’ (S$. B. E. vol. 44 p. 410), 
and that a diksita (one who was initiated for a Vedic sacrifice ) 
was not to speak with a Sidra (S.B.E. vol. 26 p.4). The 
Aitareya Bréhmana remarks that ‘the gidra” is at the beck 
and call of others (the three varnas), he can be made to rise 
at will, he can he beaten at will,’ When the father of Sunahéepa’® 
(who had sold Sunahéepa for 100 coins and had shown 
himself ready to kill him as a pagu for another hundred coits ) 
urged his son to come back to him after the boy had been 
taken into favour by Varuna and Visvamitra, he contemptu- 
ously discards his father’s proposal with the words ‘ one who 
commits an evil deed once may commit another sinful deed 
thereafter ; you did not leave aside the Siidra’s line of conduct ; 
you did what leaves no door for reconciliation.’ These passages 
show that the siidrsa, though he had ceased to be an enemy of 
the drya and had been allowed to be within the pale of 
society, was looked down upon, was assigned a very low 
position, had to perform work of toil as a menial and was not 
allowed to perform Vedic sacrifices. A clear line of demarca- 
tion was kept between the Arya and the Sidra in the times of 
the Brahmana works and even in the dharmasitras, The 
Tandya Bréhmana®® speaks of a mock fight ‘the gudra and 
arya fight on a hide, out of the two they so arrange that the 
arya colour becomes the victor’. The Ap. Dh. 8. (I. 1.3.40-41 

says” that a brahmacdrin, if he cannot himself est all the 
food he has brought by begging, may keep it near an Arya 
(for his use) or he may give it toa Sidra who is a dasa (of - 
his teacher)’. The same Dharmasitra™® (II. 2.3. land 4) 
says ‘ Aryas who are pure (by bath) should prepare the food 
for Vaisvadeva;......or Siidras supervised by aryas should 
prepare it’. Similarly Gautama X. 69 uses the word ‘andrya 

for $idra and ¢ Coens 12.3 prescribes poy puruapnents & 
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gddra having sexual intercourse wit. an Arya woman. Jaimini 
in his Parvamimansa siitra (V1. 1.25-38) establishes after 
elaborate discussion that the Sidra has no adhikara for the 
performance of Agnibotra and Vedic sacrifices. It is, however, 
somewhat gratifying to find that at least one Acarya, Badari, 
espoused the cause of the Sidra and propounded tho view that 
all (including sidras ) were entitled to perform Vedic sacrifices 
(VI. 1.27). In the Vedanta-sitras also (I. 3.34-38 ) it is 
establiched that the siidra has no adhikira for brahmavidyaé based 
on Veda study, though some siidras like Vidura might bave been 
endowed with the knowledge of brchma owing to sarnskaras of 
former births. In the smrti literature, however, a few passages 
are found allowing marriages of 4ryas with sidra women 
( which will be discussed later on). Similarly sexual relations 
(illicit) between a Sidra woman and a man of higher 
varna are alluded to even in the Sambitas 6. g. Tai. 3.8 
VIL 4.19.3 ‘ when 5 Sidra woman has an Grya as her paramour 
she does not seek wealth for the prosperity ( of her relations )'. 
In Ait. Br. (8.1) there is the story of Kavasa Ailtiss, who 
was driven out fromthe sacrifice on the Sarasvat! with the 
words ‘Oh, son of a female slave, you ate a rogue and nota 
brahmana; how did you take the diksi (initiation ) as one of 
us'and they carried him off toe sandy desert with the idea 
that he might die of thirst there. He when tormented by 
thirst ‘saw ” the hymn Rg, X. 30 and Sarasvat! came rushing 
to him Further discussion about the sidra and his dis- 
abilities will follow in another section later, 


The position of the three varnas inter x7 ( called collectively 
Arya ) now requires consideration. It is clear that the Samhitas 
other than the Rgveda and Brahmana works show that the threo 
classes of brahmanas, ksatriyas and vaisyas had become differ- 
entiated and their privileges, duties and liabilities had become 
more or less fixed in those times, 
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In Rg. LV. 50.8 wo read‘ that king slone who places brahms 
first { i, ¢. honours him ) dwolls happy in his house, for him the 
oarth always remains prosperous and to him all the people (or 
kingdoms ) bow down of their own accord’, ‘ Brahmanas 85 ara 
gods that are directly seen’ (Tai. S. 1.7.3.1); ‘there are two 
kinds of gods; for indeed the gods are gods and the brahmanas 
who have studied and teach the sacred lore are the human gods’ 
Sat, Br. (9. B, E. vol. 12 p. 309, vol. 26 p.341). In the 
Atharvaveda V. 17. 19 thera is an assertion of the pre-eminence 
of brabmanas and the consequences of harming them or their 
cows. ‘Therefore the brahmana is the foremost’( Tai. 8. IT. 
6.2.5, V. 2.7.1). ‘Therefore the brai:mana shows his might by 
his mouth, since he was craated from the mouth’ ( Tandya Br. 
XL 1.2) In the Ait. Br. (33. 4) Varuns, when he was told 
that» brahmana boy would be offered in place of the son of the 
king HariScandra, is made to say ‘a bréhmana is indeed pre- 
ferable toa ksatriya’. The mere fact of birth as bréhmana’s 
son is represented here as giving to the boy pre-eminence over a 
king's son. On the other hand the Sat. Br. says (V. 1. 1, 
12) ‘a brahmana®™ is not adequate to ( competent to manage) a 
kingdom’. In the Tri. Br. it is said that playing on the vind 
(in the Asvamedha ) is tc be done by a brahmana and a r&janya 
(and not by two brahmanas ), since wealth does not find delight 
in the brahmana, The Satapatha Brahmans ® ( XI, 5. 7.1 )lays 
emphasis on the four peculiar attributes of brahmanas viz. 
brahmanya ( purity of parentage as a brahmana ), pratirapacarya 
( befitting deportment or conduct ), yasas ( glory ) and lokapakti 
(the teaching or perfecting of people). ‘ When the people are 
being perfected or taught by him, people endaw him with four 
privileges viz. arcad ( honour ), dina (gifts), ajyayata ( froodom 
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from being harassed) and avadchyata (freedom from being 
beaten )} The Satapatha (V. 4. 6. 9) expressly mentions 
that br&hmans, r&janya, vaiéya and Sidra are the four 
varnas. Teaching had become so much associated with the 
brahmanas that when the br&hmana Gargya approached king 
Ajatagatru for the knowledge of brahma, the latter replied “ this 
is contrary to the natural order that a brdhmana should approach 
a ksatriya with the idea‘ he (ksatriya) will propound to me 
brahma’.” In a separate section below all the privileges 
enjoyed by the brahmanas will be set out at one place.* 
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he speaks to the br&hmana first ix really tantamount to speaking 
first to One-self; when he apenks away from the hrahmana (i. ¢ he 
speaks to the non-brihmana first and then to the br&hmana ) that is 
really speaking away to onesclf: therefore a brthmana should not be 
spoken away (i.e postponed to nun-brahmanas ).’ Manu VILI. 24 rays 
that e king should take up the causes of litigants in the order of the 
varnae (i. e. if there are two plaintifie coming with complaints at the 
same time the brihmana’s complaint should he tirst attended to). 
Brhaspati says the same thing. Therefore the Tai. 8. should be inter- 
preted in the same way. Another meaning is possible viz. if a brihmana 
and anon-brahmane come to a person and ask him who is superior, 
the person ahould deolere that the briimaga ia the superior of the two 
(on account of his birth as br&hmana probably or of his being a learned 
men), This sense of ‘adhi’ aa meaning ‘superior’ is found in Manu 
T. 99 ‘since br&ahmana when born becomes (or is born) suporior 
(to all) on this wido earth.’ Prof. Keith in bis translation of Tat. 8. 
( Harvard Oriental Series, vol. 18 p. 203) says in a footnote “it is not 
absolutely certuin that adkibrZ means ‘decide in favour of’ rathor than 
‘speak in favour of."’ Vide alao Vedic Index (11. p.84). Dr. Gharye 
(in ‘Caste and racein India’ p. 43) saya ‘in a legal dispute hetween 
8 bréhmepa or non-brihmana on arbitrator or witness must speak in 
favour of the former.’ It appears that Dr. Ghurye simply follows the 
rather guardedly expressed view of the famous Professor, but makes 
the sense more emphatic than Prof. Keith puts it and does not think for 
himself whether any other meaning is possible or more appropriate. Any 
atick ia good for beatiug the br&thmansa with. The brshmanas were 
never ashamed in the smrti texts of declaring the privileges they 


( Continued on next page ) 
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The position of ksatriyas and their relation to the br&h- 
manas falls to be considered now. Firat of all with reference 
to the king several important passages may be cited. In some 
cases ‘réjan’ means only ‘s noble’ or ‘chief’, asin Rg. X 42. 
10, X. 97. 6. In many passages ‘rajan’ means ‘king’. The 
government often seems to have been tribal, such tribes as 
Yadus, Turvasas, Druhyus, Anus sod Parus (Rg. I. 108. 8) 
being frequently mentioned ( vide Rg. VII. 18. 6 for Bhpgus and 
Druhyus and VIL, 18, 7 for Trtsus, VIIL 6. 46 for Yadvas ). 
Whether kingship was by election it is not necessary here to 
discuss, The king was regarded as keeping the people within 
bounds.” When a king was crowned, it was thought that 
‘a ksatriya was produced, a lord of all beings, the defender 
of br&bmanas (or of holy texts) and of dharma.’®' The 
Sat. Br. says ‘for these two (Srotriya and king) are the 
upholdera of the sacred law among men’ (8S. B, E. vol, 41 
p. 106 ).** That the co-operstion between brahmanaand ksatriya 
results in glory and success is frequently emphasized e. g. 
“therefore a bréhmana must certainly be approsohed by a 
kgatriya who is about to perform some act, for indeed that act 
of a ksatriya which is sped on by braébmana succeeds’ 
( Satapatha, S. B. E. vol. 26 pp. 270-271 )*8, The purohita of a 

( Continued from last page ) 

claimed. But they never claimed to be treated in a court of law aa 
above truth und justice. If they had taken the Tai. S. passage in the 
senso in which Dr. Ghurye takes it they would never have scrupled to 
Buy So in sinrti works and would have quoted the Tai. S. in support. 
Hence the mosning is different. There is no cuestion bere of an 
arbitration or judicial decision. In Rg. I. ibu. 19 there is @ similar 
expression ‘May Indra speak in our fevour on all days' ( feeqigeqy 
wfvawmt a stg). Vide Ry, X. 63. 11 and Vaj. S. 16.5 fortho verb 
‘vac’? with ‘adhi’ in the sense of * speak in favour of ’ or ‘ bless.” 
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gaine words occur ‘gt ate TAT arrgroray Seager’. Manu IX, 322-and 
Nitrada ( praktrpaka 42) express the same idea, 
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ksatriya came to ocoupy a very high position. The Satapatha 
(S. B. E. vol. 26 p. 270) lays emphasis on the importance 
of the purohita and cautions a braéhmana against being the 
purohita of any king he meets with snd adds that a brahmana 
may remain without a king, but a king should not be without 
a brahmans. Even the gods required a purolita, as the Tai. 3. 
II. 5. L 1. says‘ Visvariips son of Tvastr was the purobita of 
gods.”** Sanda and Amarka were the purobitas of the Asuras 
( K&thaka S. IV. 2). Agni is often called purolita (Rg. L 
1. 1., I. 44.10, IIE. 2.8). ‘May we, purobitas, be awake in the 
kingdom (for its welfare)’ says the Tai. S, (1. 7.10.1 )} The 
Ait. Br. ( chap. 34.8 ) says ‘the purohita is half the soul of the 
ksatriya’ and contains an eulogy of purohita in the following 
words ( 40, 1) “for indeed the gods do not eat the food of a king 
who has no purohita; therefore a king when about to offer 
a sacrifice should have a brahmana as his purohita with the 
idea ‘may the gods eat my food.’” The combination of the 
brahmana and the rdjanya is said to be mest desirable and that 
it is conducive to the eminence of both ig declared in the Tai. 8. 
(V.1,10. 3) ‘Therefore a brihmana who is supported by a 
réjanya is superior to another briimans (not so supported ), 
hence a rajanya who bas a brabmana (to help him ) is superior 
to another rajanya’. The Satapatha ( V. 4. 4. 15 ) declares ‘that 
king indeed who is not powerful to the brahmanas (i e. who is 
humble before the brahmanas ) becomes more powerful than his 
foes. *? Itis not to be supposed that this attainment of the 
supreme position by brAhmanas was an affair of plain sailing, 
Sometimes ksatriyas claimed higher position and also paid scant 
Tespect to brahmanas. In the Satapatha we read * whence the 
brahmana is an object of respect after the king '(S. B. E. vol. 41, 
p. 96); “hence the people here serve, from a lower po ition, the 
ksatriya seated above them’ Sstapatha (S. B. i. vol. 12 p. 94); 
‘hence when a nobleman approaches, sll these people, the subjects 
crouch down by bim on the ground’ Satapatha (S. B, E. vol. 26 
p. 228); ‘therefore there iy nothing higher than the ksatra; 
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therefore the brahmana sits down below the ksatriya in the 
Rajasiya ’(Satapatha 14. 4.1. 23=Br. Up. L. 4. 11). In the 
Atharvaveda several verses ocour which declare the harm that 
results from disrespecting or injuring s brahmana or from rob- 
bing him of his cow. ‘He who regards brahmana as food drinks 
of the poison of Taimata; he who injures a brabmana, the rela- 
tive of the gods, does not attain to the world of pitrs’ ( Atharva- 
veda V. 18. 4 and13). ‘Those who spat on a brihmana or those 
who sent to him mucus remain biting the hair in the midst of a 
stream by their mouth; that kingdom sinks as water sinks a 
shattered vessel, where’ they injure a brahmana; that wicked 
act strikes that kingdom ( Atharvaveda V. 19, 3 and 8). 


The stories of king Kartavirya and Visva mitra who respec- 
tively carried off the cows of Jamadagni and Vasistha narrated 
in the Mahabharata (Santi 49 for Kartavirya; Adi. 175 for 
Visvamitra ) and the Purdnas show how several kings were 
high-handed and treated brahmanas with no respect whatever. It 
appears that even the wives of brai:manas were not quite safe 
at the hands of kings, ‘The chamberlain ( ksatr ) of that king in 
whose kingdom the wife of a brahmana is thoughtlessly put 
under restraint does not march in front of cooking vessels with 
a golden ornament on his neck'’*’ { Atharva V. 17.14). The 
somewhat mystical hymn (Rg. X. 109) where ‘ brahmajaya ' 
figures prominently probably hints at the same fact ( viz. the 
kidnapping of the wives of brahmanas ), 


The Tai. 8. says that ‘the vaisya indeed sacrifices, being 
desirous of cattle’ and that the gods having been defeated were 
reduced to the condition of being the vaisyas or ‘vis of asuras’; 1° 
“the vaisya among men, cows among beasts, therefore they are 
to be enjoyed ( to be eaten, to be subsisted upon ) by others; they 
were produced from the receptacle of food ; therefore they exceed 
others in numbers’.'!*! The Tai. Br. says ‘the vaisya class is 
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said to have been born from rk verses, they declare the Yajur- 
veda as the origin of the ksstriya, the Simaveda is indeed the 
source of brahmanas’."* The same Br&hmana further says’ the 
vis go away from (reside separately from) the bréahmanas 
and ksatriyas’. The Tandya Br. says’ ‘Henoe the vaisys, 
though being eaten (i. e. subsisted upon) by others is not 
exhausted, since he was created from the prajanana (from the 
sexusl parts of Prajapsti); therefore he has numerous cattle, he 
has all the gods (as his patrons) and was produced with the 
Jagat! metre, his season is the rains, therefore he is to be eaten 
by the br&hmansa and the raéjanya, since he was crested as 
lower (than those two classes)’. The Sat. Br. (S. B. E. 
vol. 26 p, 333) says ‘He thus assigns to the Maruts a share 
therein after Indra, whereby he makes the people ( vis ) subser- 
vient and obadient to the nobility °.'* Acoording to the Ait. Br. 
35. 3 the vaisya is one who is the food of others, who pays 
taxes to others. These passages show that vai#yas were entitled 
to sacrifice, reared cattle, were far more numerous than the 
other two classes, they had to bear the brunt of taxation, 
they lived apart from brabmanag and ksatriyas and were 
obedient to them. 


The system of the four varnas had taken auch deep roots 
in the period when the Brahmana works wera composed, that 
we often meet with Vedic passages saying that it extended 
evento the gods, Agni and Brhaspati being the brahmanas 
among gods; Indra, Varuna, Soma, Yama being the ksatriyas; 
Vasus, Rudras, the Visve Devas and Maruts being the vis, 
and Pisan being the Sidra.'"5 Similarly it is said ‘the 
brahmana is really spring, the ksatriya summer, and tae vis 
are the rainy season.’ 
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That thera were other professions and crafts with specific 
names ( which in later times at least became castes ) even in the 
times of the Sambitas is quite clear. The Rg. speaks of vapta 
( barber ) in X. 142.4, tasté (a carpenter or maker of chariots ) 
in Rg. L 61.4, VIL. 32,20, IX. 112.1, X. 119.5; tvasta (a 
carpenter ) in VIIL 102.8; bhisak ( medicine man) in IX. 112.1 
and 3, karm&ra or k&rmara ( iron-smith) in X. 72.2 and 
LX, 112.2, carmamna ( tanner) in Rg. VIIT. 5.38. 


The Atharvaveds mentions rathak&ra (III. 5.6), karmara 
(III.5.6) and sita (IIL 5.7). In the Tai. S. (IV. 5.4.2)! 
mention is made of ksatr ( royal chamberlain or doorkeeper ), 
gamgrahitr (treasurer), taksan (carpenter) and rethakdra 
( maker of chariots ), kulala (potter), karm&ra, puiijista (fowler), 
nigada, isukrt ( maker of arrows ), dhanvakrt ( maker of bows ), 
mrgayu ( hunter ) and svani (those who lead packs of hounds ). 
These also occur in the Vajasaneya-samhbita 16. 26-28 and these 
and a few more in Vaj, 8. 30.5-13 and in Kathaka Samhita 17.13. 
In the Tai. Br. (III. 4.1 and the following anuvdkas that deal 
with Purusamedha) we have d&yogi, m&gadba (bard), sita, 
Sailisa (actor), rebha, bhimala, ratbak&ra, taksan, kaulala, 
karmara, manikara, vapa (sower or barber), isukara, dhanvakara, 
jyakara i maker of bow-string ), rajjusarga, mrgayu, svani 
surdkdra ( vintner ), ayastapa (heater of iron or copper ), kitava 
( gambler ), bidalakara ( worker in wicker-work ), kantakakdra, 
The Satapstha Br. XI. 8.1. speaks of kaul&la-cakra (the 
potter's wheel ). The Tai. Br. ILL. 8.5. mentions also rdjaputra 
ugra. The Satapatha (S. B. E. Vol. 44 p, 397) speaks of Marutta 
Aviksita as an dyogava king. This latter is a pratiloma 
caste according to the dharmasiitras (vide below). Whether 
in the Sstspatha that word bss the same sense is doubtful. 
The Tai. 8, 1. 8.9.1-2 mentions among the * ratnas’ ( the jewels ), 
the atta, grimani, ksatr, samgrahitr, bhagadugha ( collector of 
taxes ), aksivapa (superintendent of gambling). Vide also Tai. 
Br. 1.7.3. In the Taéndya Brahmana (19.1.4) it is said that 
‘eight brave persons hold up the kingdom viz. the king's 
brother, the king’s son, the purobita, the crowned queen, the 
suta, the graémanl, ksatr and sarbgrahitr’., Therefore it looks 
likely that ksatr and samgrahitr were high officers of state 
and not castes, In the Sat. Br. XIII. 4.1.5 among the 
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guards of the horse let loose in the ASvamedha there were ‘s 
hundred sons of ks&tra-samgrahitrs carrying clubs’. As the 
word ‘ksdtra’ is prefixed to ‘samgrahitr’ it follows that 
‘samgrahitrs' were officers who may have belonged to any 
varna, In the same passage mention is made of a hundred 
guardians who were the sons of stitagramanis. In another 
passage of the same brabmana ( XIII. 2.2.18) the sitas and 
grtimanis are said to be no kings and yet are rajakrt (i.e, 
king-makers ).’"" This means probably that they are the 
principal persons on whose support the king depends. The 
Sat, Br. V. 4. 4.15-19 arranges bréhmana, king, king’s brother, 
sata or sthapati, grimani, sajita in a descending scale of 
powerfulness, So the siita appears to have been originally 
an important officer. Jt is hardly possible to say with 
assurance that all these had become petrified into castes in the 
modern sense, particularly when several persons associated 
with these in the V4j.S. and elsewhere were not castes such as 
the thief ( taskara ), the impotent ( kliba ), humpbacked ( kubja ), 
dwarf ( vamans ); but most of the avocations and crafts 
referred to above have corresponding castes and subcastes for 
hundreds of years. It is therefore possible to say that in the 
times of the Sambhités and Brdbinanas these were groups 
founded on occupations that had become castes or were in 
process of developing into castes. ‘The éndya Br. speaks 
of Kirdtas (who were and are non-Aryan and were abori- 
ginal tribes ),'® The V&j. S. (30. 17) speaks of Paulkasa 
in connection with bibbatsa ({ nauseating filth ) and of c&nddla 
(in 30.21) in connection with véyu (wind). The paulkasa 
and céndala occur in Tai. Br. (III. 4. 14 and III. 4 17 
(respectively). In the Chandogya Up. ( V. 10,7 )'™ the c&ndala is 
ranked with the dog sand the boar. ‘Therefore even if one 
knucwing thus were to give the leavings of his food to a 
cindéla that would in his case be an offering made into the 
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Self as Fire '—Chandogya V. 24, 4. This shows that the c&ndéla 
was the lowest in the social scale. ‘Just as a p&sya or 
vaideha, or the aon of an ugra, after having made his bow 
strung &o.’—Br. Up. III. 8.2. In the Br. Up. IV. 3.22 mention is 
made of both oAnd&la and paulkasa and in IV. 3.37 it is said’ 
that ‘just as when a king pays a visit, the ugras, pratyenasas 
(thief catchers), the aiitas and headmen of the village make 
arrangements for him with food and drink and with pavilions.’ 
Here ugras seem to be a group of nobles subordinate to the 
king. In later literature ugra is the offspring of a ksatriya 
from a éiidra woman ( Yaj. I. 91). In the Rg. X. 97. 12 the word" 
ugra occurs ‘You destroy disease just as an ugra who is a 
medistor or arbitrator (removes dispute ).’ What ugra means 
here cannot be said with certainty. It may only mean a‘ formi- 
dable shief or king.’ 


The rathakaéra and nisada deserve s passing notice. The 
Tai. Br. 1.1.4 after stating that the brahmana should conse- 
crate sacred fires in the spring, the ksatriya in summer, the 
vaigsys in autumn, ordains that the rathakare should consecrate 
sacred fires in the rainy season. The question arises whether 
the rathakara is a member of the three higher castes who has 
taken in economic distross to the profession of making chariots 
or is 8 person belonging tc 4 caste other than the three higher 
varnas, Jaimini in his Pairvamiméisé-siitra ( VI. 1. 44-50) 
discusses this question and establishes '"' that the rathakéra is a 
member of a caste other than the three higher varnas, that he 
has on account of the express words in the srufi the privilege to 
consecrate sacred fires with vedic mantras, that the manira for 
the consecration of rathsk&ras is ‘rbhinam tva’ (Tai, Br. 1, 1. 4) 
and that the rathakaéras are the caste called Saudhanvana which 
is nefther dadra nor one of the threc higher ones, but is 
slightly: inferior to the three higher varnas. Muayernye "8 (on 
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Y&j 1. 10) notices that in some smyti the rathakara though not 
belonging to the three higher varnas, was allowed the privilege 
of upsanayana, but adds that this dictum of the smrti is due to 
mistake, it being misled by the fact that he is allowed the 
privilege of ddhana'? (consecration of sacred fires), In 
modern times the members of the carpenter caste in certain parts 
of the Deccan at least are in the habit of performing the upa- 
nayans and wearing the sacred thread. 


With reference to an isti offered to Rudra a Vedic text says 
‘one should make a msd@dasthapati perform this isti The 
Parvamimaaisé satra''* ( VI. 1. 51-52) discusses the question 
whether this authorises a nisdda who is himself a chieftain ora 
chieftain (who is a member of the three higher varnas) of nisddas. 
The established conclusion is that the isti is to be performed by a 
nigida who is a ohieftain though he be beyond the pale of the 
three varnas, as the Karmadharaya compound is the proper way 
of dissolving the compound snd not the genitive Tatpurusa. The 
Ait. Br, (37, 7) says }'® ‘just as the nisiddas, or selagas (thieves) or 
evil-doers seize 8 wealthy man ins forest and throwing him in 
a well run away with his wealth.’ The Sankhayana Br, (25. 15} 
allows one who had performed the Visvajit sacrifice (in which 
everything is given away )to stay in a settlement of nis&idas 
whose food is the lowest that he is allowed to take. The Katya- 
yanagrauta-sitra (1.1. 12-14) says’ that ‘ the chieftain who 
is @ nisida can offer a caru of Gavedbuka ccrn to Rudra, but 
this offering isto be made in ordinary fire( and not in the fires 
consecrated with Vedic mantras) i.e the permission to offer 
Raudra isti does not entitle him to ;erform Vedic consecration 
of fire (&dhans ). But according to Satyasddha "-kalpa III. 1 
both the nisida and the rathakdra are entitled to perform 
Agnihotra and Darée-parnamdésa, 
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The Aitareya Brahmana'" narrates that Visvimitra cursed 
his senior fifty sons, when they did not agree to his pro- 
posal to treat Sunshéeps ( Devar&ta ) as his son, that they would 
associate with the lowest castes and that they became the 
Andhras, Pundras, Sabsras, Pulindas and Mitibas who are 
among the lowest of society and are mostly composed of dasyua, 
It is probably owing to this legend that the Manuemrti! ( X, 
43-45 ) is prepared to regard the Paundrakas, the Odras, Dravi- 
das, Kambojas, Yavanas, Sakas, Paradas, Pahlavas, Cinas, 
Kirdtas, Daradas and Khaéss as being originally kgatriya 
castes, but later on reduced to the position of Siidras by the non- 
performance of Vedic ssarmskaras (like upanayana) and by 
the absence of contact with brdhbmanas. Manu further adds 
that the various castes that are outside the (influence of the) 
four varias are all known as dasyus whether they speak the 
langusge of Mlecchas or of Aryas. 


One very important question is whether the theory of the 
four varnas with their peculiar privileges and duties described 
in the dharmasiitras and other smrtis was merely a theory even 
in the most ancient times. When the Purusasikta of the 
Reveda speaks of Bréhmana, Rajanya, Vaisya and Sidra or 
when the Satapatha Brihmana expressly says that they are four 
varnas, it appears to me that they spesk of facts existing in 
their times and not merely of athoory which was to be striven 
for as an ideal, Smrti writers try to place all their dicta in 
the frame-work of the varnas because the four varnas and their 
duties and privileges had been more or less clearly defined in 
the times of the Vedas and Braéimanas, which according to the 
authors of the smrtis were gruti, sternal and infallible. They 
tried to approximate the atate of society existing in their times 
to the varnas which they held were of hoary antiquity. But 
there is nothing to show that the samme difficulties were felt by 
the authors of the Vedic hymns and the Brihmanas. The 
mannet in which they refer to the privileges and disabilities of 
the several varnas have such a desp ring of actuality that one 
must concede that the varnas spoken of in them represented the 
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real divisions of society at least to a very great extent, If not 
cent percent. 

The preceding discussion renders the following propositions 
most probable ; 

(1) that in the earliest times about which we have 
literary records there were only two varnas, the dryas send their 
opponents the dasyus or ddsas; that the difference between the 
two was based on difference of colour and culture and was thus 
more or less racial and cultural; 

(2) that canturies before the sambita period closed the 
dasyus had been conquered and were given a position subservi- 
ent to the aryas ; 

(3) that the Sidras were the dasyus so subjugated and 
made subservient ; 

(4) that the spirit of exclusiveness and pride of superio- 
rity existing among the aryas with reference to dasyus soon 
extended to groups among the aryas themselves ; 

(5) that by the time of the Brahmans Literature, 
bréhmanas ( men supposed to be devoted to learning and priest- 
hood ), Ksatriyas (kings, noblemen and some warriors) and 
vaisyas (the artisans and common people) had become sepa- 
rated into groups more or less dependent on birth and that the 
brahmana "*° had come to be regarded as superior to the ksatriya 
by the fact of birth ; 

(6) that even such low castes as cindalas snd paulkasas 
had been evolved Jong before the end of the Vedic period ; 

(7) that owing to cultural advance, division of labour 
arose and numerous arts and crafts had been developed and 
they were in proceas of contributing to the complexity of the 
system by creating numerous subcastes based upon occu. 
pations ; 

(8) that besides the four varnas intermediate castes like 
the rathakAra had been evolved ; 

(9) that there were certain non-Aryan tribes which 
were supposed to have been originally ksatriyas but fallen 
later on, 


120, That this theory of four vargse was well-known to Buddhist 
literary works ia shown by Fick chap. II. p. 17 (the only difference 
being that in the Buddbist works the keatriya is put firet and the 
brahmena after him ). 
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The close of the Vedic period is hera taken as being not 
later than about 1000 B. O. How much earlier it may be placed 
it is not possible to say. 


The following is a list of persons engaged in professions 
and crafts, which had probably become castes or were in the 
process of becoming castes, before the close of the Vedic period, 
as seen from the Vaj. §., Tai. 8. and Tai. Br., Kathaka Sam. 
(17.13), the Atharva-veda, the Tandya Br. (III. 4.), the Ait. 
Br., the Chandogya and the Br. Up, The mesning of some of 
the words is not quite clear and it is possible that some in the 
list were not at all castes or professions, They are arranged in 
the alphabetical order of Sanskrit (thov gh transliterated). The 


meanings of most of them have been given above, 


Wheres the 


meaning is doubtful a question mark has been made, 


Ajapala ( goatherd ) Dasa 
Andhra Dhanuskara 
Ayastipa or 
Ayogtt or Ayogiu Dhanvakara 
Avipala (keeper of ewes ) or 
Anda (7?) Dhanvakrt 
Tsukara Dhaivara 
Ugra Nisdda 
Kantakakare or Kantakt- or 

karl (in Vaj. 8.) Naisaida 
Karmara Pumécalu 
Kari ( dancer ? } Puiijigts 
Kitava or 
Kirata Paufijistha 
Kinaéga ( cultivator ? ) Pundra 
Kulala or Kaulala Pulinda 
Kevarta Panlkasa 
Kogakar! (blower of bellows) Bainda (catching fish in nets) 
Ksatr Bhisak 
Gopéla Bhimala (timid? ) 
Carmamna Manikara 
C&ndala Magadha 
Jambhake (?) Marg&ra 
Jyakara Miatiba 
Taksan Mrgayu 


" wp? 
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Main4la (catcher of fish?) Vidalakar! or Bidala- 


Rajayitri ( dyer ) Vriatya 
Rajjusarga or-sarja Sabara 
Rathakara Sabalya (?) 
Réjaputra Sailisa 
Rebha (?) Svanin (or Svanita) 
Vaméanartin Samegrshitr 
Vapa (barber) Surak&ra 
Vanija Sita 
Vasah-palpal! (a washer- Selaga 
woman ) Hiranyak4ra 


Several centuries before the Christian era there were 
several castes. This follows not only from the dharmasitras 
but also from the ancient Buddhist works and from the meagre 
existing fragments of the work of Moegasthenes on India. 
Though Megasthenes was confused in his statements about 
the caste system as prevalent in his day, some propositions are 
clearly deducible therefrom. He states (pp. 40 ff} that the 
whole population of India was divided into seven castes, 
(1) philosophers, (2) husbandmen, (3) neatherds and shepherds, 
(4) artisans, (5) military, (6) overseers, (7) councillors and 
assessors. Out of these 1 and 5 correspond to brahmanas and 
ksatriyas, 2-3 to vaisyas, 4 to sidras; 6th and 7th correspond 
to adhyaksas and amatyss ( asin Kautilya’s Arthasastra) and 
are not really castes but occupations, He probably regards 
them as castes because the offices of the adhyaksgas and amdalyas 
were generally hereditary or st least he gathered that thoy 
were 80, Megasthenes’ further statement ( pp. 43-44 ) that ‘ no 
one is allowed to marry out of his own caste or to exercise 
any calling orart except his own’ shows that the prevailing 
tendency was that caste had become exclusive and mostly 
occupational in his day, though there must have been excep- 
tions of which he was not informed, 


The ancient writers on dharmaéastra strive very hard to 
account for the bewildering ramifications of the caste system 
from the four varnss that were spoken of inthe érufi ( revela- 
tion ). There is unanimity on the theory that the numerous 
castes actually found in the country arose from the unions 
of males of different varnas with women belonging to varnas 
differing from their own, The divergences (and -they are 
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many) among the several smrtikdras relate only to details. 
The smrti writers had before them the hoary theory of four 
varpas vouched for by infallible Vedic authority, but they 
were at the same time quite cognisant of the realities in 
society viz. the separate existence of numerous castes and 
sub-castes that had varying claims as regards social status and 
that were based in popular estimation on birth alone, Therefore, 
when one criticizes the smrti view of the derivation of 
numerous castes from the mixture or confusion ( samkara ) of 
the four varnas as purely hypothetical and imaginary, the 
criticism is true only partially. The smrtis were composed in 
different parts of India at different times and they were meant 
to supply a popular want, to guide the people and to reflect the 
prevailing state of society and popular feeling. Therefore, it 
must be admitted that the numerous castes mentioned in the 
sinrtis did exist at the time of the smrtis, that the social status 
of the several castes might have varied from country to country 
or from epoch to epoch, that the peculiar avocations and means 
of livelihood assigned to the various castes reflected the real 
state of things. The element of hypothesis and speculation lies 
only in the theory of a particular sub-caste having sprung 
from the union of two persons belonging to two part‘sular 
varnas or oastes,’”' This description of the origin of the 
several castes was only indicative of the author's view or of 
the accepted view about the social status of those castes in 
particular localities. There is here, as a matter of fact, great 
divergence of views among the several authors. 


In the first place all writers on dharmaésastra start with 
the propositions viz. (1) that the four varnas, brdhmana, keatriya, 
vaisya and Sidra, are arranged in a descending scale of social 
status; and (2) that marriage is or was permissible between 
a male of a higher varna with a woman of a lower varna, but 
the union of a woman of a higher varna with a male of varna 
lower than her own is reprehensible and not permitted. There 
isa third proposition advanced by many writers that a man 
belongs to e particular varna or jati by birth only i. e. if born 
in lawful wedlock of parents both of whom belong to that warns 


Neate ee a Set 





121, Séntiparves (297. 7-9) says ens TOT ATA RTH: ieee ! 
conte’ entfter 3 88 sao: ean 8 aientwews ga Meare | 
STOTRT: FeRaTs ST rag: Gee | eh: NOT BVT ATTEe wena! 
Od werey tray wraet 8 oreverg W) 





52 History of Dharmaéastra 1 Ch, Tr 


or j&ti. '® This is the view held by all medieval writers and 
digests and it is expressly said that a man belongs to a caste 
by birth and no actions of his oan alter that fact, that several 
castes are like the species of animals and that caste attaches 
to the body and not to the soul (vide Stitasamhita). When 
a male of o higher varna marries a woman of a lower varna, 
the marriage is said to be anuloma (lit. with the hair, in the 
natural order) and the offspring is said to be anuloma; when 
there is a union of 8 woman of a higher varna with a male of 6 
lower vatna, it is said to be prafiloma ( against the hair, i. e. 
against the natural or proper order) and the ohildren of the 
union are said to be praftiloma, These two words anuloma and 
pratiloma (as applied to marriage or progeny ) hardly ever occur 
in the vedic literature. Inthe Br. Up, (11.1.15) and Kaust- 
taki Br. Up. IV. 18 (quoted in note 89 above) the word 
‘pratilomea is applied to the procedure adopted by a brahmana 
of going to a ksatriya for knowledge about brahman. From 
this it may possibly be inferred that pratiloma and anuloma 
might have been employed with reference to marriages also 
(in the days of the Upanisad), Panini (IV. 4.28) teaches the 
formation of words from anuloma and pratiloma. They ocour 
in Gautama ( IV, 14-15 ), Baud. Dh, S. (1. 8.8), Vasistha (18, 7 ), 
Manu ( X. 13 ), Yaj. (I. 95) and other smrti works. 


One important question is whether the theory of anuloma 
or pratiloma castes presupposes a marriage or only a union 
(outside marriage) of a man and a woman. The Ap. Dh,S. 
(II. 6. 13. 1, 3-4) Jays down '*’ that a man must marry a virgin 
of his own varnsa with the rites prescribed by the sas/raa and 
only the son born of such a marriage is entitled to the privileges 
and occupation of his father, that sexual intercourse with a 
woman who has been married by another or on whom the 
proper ceremonies of marriage are not performed or who 
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belongs to another caste is condemned and that the son (and 
not the daughter ) born of such an union is condemned (through 
the ain of the parents), So Apastamba looked with disfavour 
even on marriages called anuloma. He is entirely silent about 
anuloma and pratiloma castes. It is no doubt true that moat 
ancient writers like Gautama(IV.1), Vasistha(I. 24), Manu 
(IIL 12-13 ), Yaj. (1. 55 and 57 ) prescribe that a person should 
by preference marry a girl of his own varna but also allow the 
marriage of a person witha girl of another varna lower than 
his own. Yaj. (1.92) expressly says that the six anuloma 
castes, mirdhavasikts, ambastha, nisdda, mahisys, ugra, and 
karana are so called only when they are the offspring of 
women married by men of higher varnas, Manu ( X. 41) 
says that the six anuloma castea are entitled to the ritea 
( sarnskdras like upanayana ) performed for dvijas, but that the 
pratiloma castes are like Sidras (i.e. even when a pratiloma 
caste springs from s braéhmana woman and a kastriya or 
vaisya male they cannot have upsanayana and other rites 
of dvijas performed for them, though both parents are 
dujas ). Kautilya'** (III. 7) also says that all pratilomas 
except c&nd&las are like siidras; Visnu saya thet they 
are condemned by all Aryas. Devalsa’® (quoted by Paniéara- 
madhaviya I, 2. p,122) says that pratilomas are outside 
the pale of the system of varnas and are patifa. The 
Smrtyarthasdra p, 13 says that anuloma sons and those born of 
the mirdhadvasikta and other anuloma castes are duijdfts and are 
entitled to samsk&ras as dvijatis, Commentators like Kullika 
(on Manu X. 11) say that, as no marriage is legally possible 
between 8 woman of s higher varna and a male of s Jower 
varna, all the pratilomas are born outside lawful wedlock. 
Gautama (IV, 20) says that all pratilomas are dharrachina, 
which is interpreted by the Mit. on Y4j. III, 262 as meaning that 
they cannot have upanayans and similar sarhekaras of dutjas 
performed for them, though they are amenable to the rules of 
morality and entitled to perform vratas and prayagcitias, Vasisths, 
Baudhaysna and several others do not make it clear whether, 
when they speak of pra/idomas,they contemplate offspring of Jegal 
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marriages or only of illegitimate and adulterous unions. But 
it will be seen from the list appended below that Usganas and 
Vaikhangasa almost always make a distinotion between the 
caste assigned to the offspring of the union of parents of 
different varnas, according as there is a marriage between the 
two or it is only a clandestine, illegitimate or adulterous union. 
For example, Usanas says"® that when there is a marriage 
between a ksatriya male and a bréhmana female, the offspring 
is called sita, while the offspring of a clandestine union 
between a brabmana woman and a ksatriya male was called 
rathakara, So these two authors held that there could be a 
legal marriage when 6 woman of a higher varna married a male 
of a lower varna."*? There were several other works like the 
Sitasamhita (Sivamahatmyakhanda chap, 12, 12-48) where a 
similar distinction is made between the children of marriages 
and clandestine unions, The Mit. on Yaj. I. 90 says that such 
progeny as kunda and golaka ( Manu III. 174), kantna, saho- 
dhaja (who are all not due to intercourse in wedlock) are 
different from savarna, anuloma and pratiloma and are to be 
treated as 6udras and that the /seftraja son is to be treated as in 
a different category (sinoe niyoga is allowed by the smrtis 
and by the usage of distas) and belongs to the caste of his 
mother. Aparirka (on Yaj. 1,92 p. 118) does not accept this 
view and holds that even kanIna and sahodhs may be held to 
be brahmanas (if the begetter can be proved to have been a 
brahmana); while Visvaripa on Yj. Il. 133 says that kanina 
and gidhaja must be deemed to belong to the mother’s caste as 
the begetter may not be known and that sahodhaja (II, 135) is 
aleo to be so treated. These several kinds of secondary sons will 
be treated under inheritance. 

A few words must be said about the word jah. The idea of 
Varna Was as we have seer based originally on race, culture, cha. 
racter and profession. It takes account mainly of the moral and 
intellectual worth of manand isasystem of classes which appears 
more or less natural. The ideal of varna even in the sinttis 
lays for more emphasis on duties, on a high standard of effort 
for the community or society rather than on the rights and pri- 
vilegos of birth, The system of jtis (castes) lays all emphasis on 
fee Sarg ergrrararn Paty aera | are: aaics Age: viteta- 
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birth and heredity and tends to create the mentality of clinging 
to privileges without trying to fulfil the obligations correspond- 
ing to such privileges. The word ‘jaf’ in the sense of caste 
hardly ever occurs in the vedic literature. In the Nirukta ™* 
(XIL 13) if is said ‘after agnicayana (the building 
of the fire altar), a man should not approach a rama 
(for sexual intercourse); r@m@ is so called because she is 
approached only for pleasure and not for ( accumulation of ) 
merit; she is of a dark caste’. Here the word krsnajatiya occurs 
with reference toa woman of the gidra caste, Almost these 
very words occur in Vasistha (18.17-18 )'®® where for krgna- 
jAttya the word krsnavarna is substituted. Visvaripa on Yaj. 
1.56 (yad-ucyate etc, )'® quotes these words as a brahmana 
text, but there the wordis krsnavarniyd. Therefore, the use of 
the word jati in the sense of caste can be traced back at least 
tothe times of the Niruktsa. Panini (V. 4. 9)! teaches the 
formation of words like ‘ brahmanajatiya’ derived from words 
ending in ‘jati’ (in the sense of caste). The expression ‘jitidharma’ 
(rules of castes }) occurs in Gautama XI. 20, Vasistha L 17 and 
XIX. 7, Manu 1.118 and VIII. 41 and the word jati (caste ) 
occurs also in Ap. Db. 8. II. 3. 6.1, IL 1.2.3, Manu (IV. 141, 
X. 11,18, 40, 97 ), Yaj. (1. 95, 361, IL. 69, 206, IIL 213), Narada 
( madana 288 ) and in the vartika on Panini [V. 1.137. Varna 
and jiti are sometimes clearly distinguished as in YajIL 69 
and 206. But very often they are confounded. In Manu X, 
27,31 the word varna is used in the sense of mixed castes 
(jatts ). Conversely the word j&ti often appears to be used tc 
indicate ‘ varna’, Vide Manu III. 15, VIIL 177, LX. 86 and 
335, X. 41 and Yaj. I. 89 (in which latter sajiti appears to 
mean ‘ savarna' ). 


Even when anuloma marriages were allowed there is no 
unanimity among the sages and the smrtis as to the status of 
the progeny of such unions. Three different views are found. 
The first view is that if a male of one varna married a female of 
the varna immediately after it, the progeny pene to the varna 
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of the father; e. g. Baud. Dh. S.'" (I. 8, 6 and I. 9. 3) says that 
sons born to s person of a savarna wife or a wife of the varna 
next to his own sre savarna i.e. the son of a br&hmana from 
a wife of the kSatriya varna is a brahmana. The Anuédsana- 
parva 48. 4, N&rads (stripurnsa 106) and Kautilya (III. 7) 
say the same. Gautama IV. 15 as interpreted by Haradatta 
appears to say that the off-spring of a brahmana from a ksatriya 
wife is called savarna, but nof the offspring of a ksatriya 
male from a vaisya wife or of a vaisya male from a 
gadra wife. Fick (pp. 54-57) shows that even according 
to the Bhaddasala Jaiaksa ‘the family of the mother does not 
matter; the family of the father alone is important’. The 
second view is that the progeny of anufoma unions is in 
etatus lower than the father, but higher than the mother; 
e.g. Manu X.6 ‘sages declare the sons begotten by duijas 
on wives of varnas immediately next to theirs as similar ( to 
the fathers, but not of the same varna with the fathers) but 
tainted by the inferiority of their mothers.’ The third view 
(and this is the common view) is that the progeny of anu- 
loma marriages is of the same varna as regards its privileges 
and obligations as the mother's ; e.g. vide Visnu Dh. 8. 16, 2 38 
and Sankha (prose) quoted Be the Mit. on Yaj I, 91 and 
Apararka (p,118). A classical echo of this view is found 
in the Sakuntala of Kalidasa "* where king Dusyanta exclaims 
aside to himself ‘would that this girl were born of the sage 
from a wife who was not savarnsa’. Medhatithion Manu X. 6 
ssys that Pindu, Dhrtardstra and Vidura being ksetraja sons 
took the caste of their mothers. The Mit. explains the words of 
Sankha by saying that tho offspring of anuloma marriages such 
as mardhavasikta are not really different from ksatriyas, that 
they have the same samskaras but they do not become ksatriyas 
etc. and are dubbed by these names to indicate their mixed 
origin and come to form separate sub-castes. The pratilomas, 
as said above, are lower in status than any of the two parents, 
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The anoient dharmasitras mantion only a few mixed castes. 
Ap. Db. 8. mentions only c&ndala, paulkasa and vains. 
Gautama names five anuloma castes, six pratiloma, one and 
eight others according to the view of some. Baudhdyana adds to 
those mentioned by Gautama a few more viz rathakdra, 
svapika, vaina and kukkuta. Vasistha names even a smaller 
number than Gautama and Baudhdyana. It is Manu( X)and 
Visnu Dh. 8. (XVI) that for the first time dilate upon the 
avocations of the mixed castes. Manu refers to 6 anuloma, 6 
pratiloma and 20 doubly mixed castes and states the avocations 
of about 23; Yaj. names only 13 castes (other than the four 
varnas). Usanas names about 40 and gives their peculiar 
avocations, All the smrtis taken together hardly mention more 
than about one hundred castes. 


The number of primary anulomas is only six ( vide Manu 
X10, Yaj I. 91-92 ), but Manu names only three of them, vig 
aibasths, nisida and ugra, The primary pratilomas also are 
six ( vide Manu X. 11-12 and 16-17 and Yaj.-I, 93-94) viz 
sate, vaidehaka, cindils, magadhas, ksatr, and dyogava. 
Further sub-castes are said to arise from the unions of the 
anulomas and pratilomas with the four varnas and of the male 
of one anuloma and the female of another, from the union of 
pratilomas among themselves and from the union of a male or 
female of an anudoma caste and the female or male of a pratilomu 
caste. For example, Y&}j. I. 95 defines rathakara as the offapring 
of a m&bisya male anda karens female, i. e. it is a further 
mixture between two anuloma castes. The Mit. on Yaj. I. 95 
says that upanayana and other sa/esk@ras are performed for the 
offspring of anuloma persons marrying among themselves. The 
Smrtyarthasara (p. 13} says the same", Similarly Manu X. 15 
says that Avrta and abbira spring from the union of a brahmans 
with an ugra girl and an ambastha girl] respectively ( i. e. from 
the union of a brahmana with anuloma caste girls) Manu 
X.19 says that Svapika is the offspring of a ksatr male (a 
pratiloma ) with an ugra female (an anuloma). Manu X. 33 
defines maitreyaka as the offspring of a vaidehaka male and an 
&yogava female (i.e. from parents who are both pratiloma). A 
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smrti verse quoted'®* by Visvarfpa on Yaj. I. 95 says that there 
are six anulomas, 24 doubly mixed castes (due to the union of 
the six anulomas with the four varpas ), 6 pratilomas and 24 
doubly mixed castes (due to the unions of 6 pratilomas 
with four varnas) i. e. in all 60 and further mixtures of 
these among themselves give rise to innumersble sub-castes. 
Similarly Visnu Dh. 8. 16.7 '°7 says that the further mixed 
castes arising from the unions of mixed castes are numberless. 
This shows that before the time of the Visnudbarmasutra (i. e. 
at least about 2000 years ago) numberless castes and sub-castes 
had been formed andthe writers on dharmaéastra practically 
gave up in despair the task of deriving them, even though 
mediately, from the primary varnas. The same state of things 
was continued and was rather aggravated by the time of the 
nibandhakdras, Medhatithi on Manu X. 31 speaks of 60 mixed 
castes along with the four varnas and adds that by the inter- 
mingling of these endless subcastes are formed. The 
Mitaksara'® on Yaj. I. 95 observes that since the castes spring- 
ing from the double intermingling of varnas are innumerable, 
it is Impossible to describe or enumerate them. Similarly the 
Krtyakalpataru in its prakirnaka topic of vyavahira section, 
when dealing with castes, merely quotes several passages from 
the smrtis and does not add a word of its own about the castes, 
their names or avocations in its own day ( first half of 
12th century ). The Mit. on Y4j. I. 94"? expressly says that 
the avocations of the pratilomas {about which Y&j. is silent ) 
should be understood from the smrtis of Usanas and Manu. 
Medieval writers on dharmasastra usually ignore the treat- 
ment in detail of the numerous sub-castes and content themselves 
with dilating upon the duties of the four varnas. 


There was great diversity of opinion among the 
smrtikéras about the derivation and status of the several sub- 
castes, We find that the same sub-caste is known under five or 
six different names even so early as the present Manusmrti. 
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Manu X, 22 gives seven names for the same caste and Manu 
X. 23 gives five for another. Visvariipa on Y&}j. I. 92 explains 
that these different names are due to difference of locality.’ 
There is another difficulty. The same name given tos caste is 
differently derived by different writers ( vide under nigfida and 
pSrasava below ), For the same sub-caste different names are 
given in different smrtis (vide under krta and ramaka). It 
became difficult to assign any peculiar derivation for groups of 
people and so Manu (X. 40), Vasistha'™! (18.7) and Anud&sana- 
parva 148. 29 laid down that men’s sub-caste was to be known 
from their actions and occupations. This shows that according 
to most writers castes im the times of the smrtis were 
predominantly occupational. 


One word that frequently occurs in connection with 
castes and sub-castes is varnasamnkara (or only sazkara ). 
In Manu X 12 and 24 the word varnasamkara ie used in the 
plural in the sense of mired castes, while in Manu X. 40 
(andin V.89) the word sanxkara seems to be used in thea 
sense of ‘mixture or intermingling of varnas’, Gautama 
(VIII. 3) employs the word samkara and says ‘on the two 
( the br&hmana and the king ) depends the prosperity ( of men ), 
protection, the prevention of mixture (of varnas) and the 
(accumulation of ) merit (or the observance of dharma ),'* 
Narada (stripumsa 102)"? says ‘tobe born from a union in 
the inverse order of varnsas amounts to varnasamkara;' while 
Brhaspati quoted in the Krtyakalpataru appaars to apply the 
word varnasamkera to both anuloma and pratiloma castes. 
Baud.'** Dh. S. (L 9. 16) says that those who are born of 
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varnasatikara are called vrityas. The Mit. on Yaj L 96 applies 
the word varnasamkara to both anuloma and pratiloma progeny. 
Medhatithi® on Manu V, 88 says that the word ‘ samkarajata’ 
indicates pratilomas like Aayogava and that even though as 
regards anulomas there is intermingling (of varnas), yet as 
they have the privileges of the caste of their mothers, even 
Manu himself does not apply the word samAirnayoni to them as 
seen above (Manu X.25), Yama" quoted in the Krtyakal- 
pataru says ‘ Varnasamkara arises by the violation of the res- 
trictions (about marriage); if the proper order of varnas (i. e. 
male of higher varna marrying a woman of a lower varna } is 
followed, (the offspring ) is entitled to be regarded as belonging 
to the system of varnas, but if the reverse order is followed it is 
sin,’ Manu (X. 24) says ‘mixed castes arise by members of 
one varna baving sexual intercourse with women of another 
varns, by marrying women who ought not to have been married 
(such as a sagotra girl ) and by neglect of the duties peculiar to 
one’s varns’. Tha Anusdsanaparva 48. 1)? remarks that 
‘varnasamkara arises from wealth, greed, desires, uncertainty 
sbout the varns (of a person) or ignorance about varna’. 
Even in such a philosophical treatise as the Bhagavad-git& 
(I. 41-43 ), it is said ‘when women become corrupt ( or demo- 
ralised ), intermingling of varnas arises; sarkara necessarily 
leads the whole family and the distroyer of the family to hell. 
By reason of thesa transgressions of the destroyers of families 
which bring about varnasurnkara, the ancient caste observances 
and family observances sre subverted,’ 


On account of the great emphasis laid on the pravention 
of vargasamkara the smrtis ordain that it is one of the prinoipal 
duties of the king to punish people if they tranagress the rules 
prescribed for varnas and to punish men sod women if guilty 
of varnasamkara. Gautama ( XI. 9-10) says ‘the king should 
protect the varnas and 4grainas according to the édstras and he 
should make them conform to pac ave when serait swerve 
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from them;* Vasistha (19. 7-8) ‘the king paying attention 
to all these viz. the observances of countries, castes and 
families should make the four varnas conform to their duties 
and should punish them when they go astray’; Visnu Dh. 8. 
IIL 3 and Y4j L 361, Markendeyapudrna 27, Matsyapurins 
215. 63 say the same, Nérada (stripumsa 113)"* says 
‘when a brdhmana woman goes astray a candéla is born 
from a fidra mule (and the brahmana woman); therefore the 
king should specially protect women from samkara’, It ia on 
account of this that so early ag in the firat oenturies of the 
Christian era we see that king Vasithiputa Siri Pujlumayi is 
extolled as having prevented the mixture of the four varnas ( E. 
J. vol. VIII pp. 60-61, ' vinivatitacdtuvana-sakarasa ).’ That 
varnasamkara had gone too far in the opinion of the suthor of 
the Mah&bhdrata (Vanoparva 180. 31-33) followa from the 
following words which are despairingly put in the mouth of 
Yudhisthira’ “It appears to me that it is very difficult to 
ascertain the caste of human beings on account of the confusion 
of all varnas; all sorts of men are always begetting offspring 
from all sorts of women; speech, sexual intercourse, being born 
and death-these are common to al] human beings; and there is 
scriptural authority (for this view ) in the words ‘We, who- 
ever we are, offer the sacrifice’, Hence thosa who have seen 
the truth regard character aa the principal thing desired,” 
Samkar&carya in his bhasya on Ved&ntasitra I. 3. 33 remarks 
that, though in his day varnas and asramas had become disor- 
ganised and unstable as to their dharmas, that was not the 
case in other ages, since otherwise the sastras lsying down 
regulations for them would have to be deemed purposeless 
or futile,’" 


Gautama (IV. 18-19 ), Manu ( X. 64-65) and Yaj. (1. 96) 
speak of a peculiar doctrine called Ja@/yutkarsa and Jdtyapakarsa, 
These passages have aie rise to some ec of interpreta- 
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tion, but their general sense is clear. Gautama (IV. 18 — 
gays that according to the dc&ryas the anulomas when they 
marry in such a way that the bridegroom in each stage is higher 
or lower than the bride they rise to a higher or go down toa 
lower varna in the 7th or 5th generation ( respectively ). This is 
explained by Haradatta as follows: When a brahmana marries 
a ksatriya woman the daughter born of this marriage ia oalled 
savarnd ; if this latter is married to a brahmana and s daughter 
is born and this latter is again married by a brdahmana and if 
this continues in the same way for seven gonerations, then when 
the ?th girl in descent marries a brahmana, whatever child is 
born of that union belongs to the brabmana wirna (though in the 
preceding generations only the fathers were br&hmanas and the 
mothers were all not strictly brahmsanas, but only savarnds if at 
all), This is called jatyutkarsa (rise in status as a caste). On the 
other hand, when a brahmana marries 4 ksatriya girl and a son 
is born who is called savarna, then that son marries 8 ksatriya 
girl and has a son and this is continued for five generations, then 
when the fifth son { in descent ) marries a ksatriya girl, the child 
born belongs to the ksatriya varna ( though in all the preceding 
generations the father was higher than ksatriya and the mother 
only was a ksatriya). This is satyapakarsa ( fol) in status as 
caste), The same rule holda good as regards a ksatriya 
marrying a vaisya female and a vaisya marrying a sidra 
female. The same rule applies among anulomas also 
e g- if a savarna (us defined by Gautama) marries an 
ambastha girl and a daughter is born who again marries 
a savarna and this continues for seven generations, then 
the child of the 7th girl (in descent) from a saverna male 
becomes 4 savarna (rises in status); on the other hand if a 
savarna ( offspring of brahmana male and ksatriya female ) 
marries an ambastha girl and a son is born and that son 
marries an smbastha girl and their son marries an ambastha 
girl and this goes on for seven generations, then the child of 
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the 7th male (in descent ) born of an ambastha wife becomes 
en ambastha ( i. e. there is jAtyapakarsa as to anulomas ). 


According to Manu’ X. 64 when a brihmana marries a 
Sidra woman, the daughter born is parasava, and if this 
paragava daughter marries a brahmans and the daughter of 
this latter union marries a brdhmana and this continues for 
seven generations, then the seventh generation will be a 
brihmans (i. e. there will be jatyutkarsa ). Conversely, if a 
brahmana marries a $idra woman and a son is born, he is 
a pfragava and that son marries a éadra woman and their 
eon again marries a #idra woman and this goes on for 7 
generations, the 7th generation becomes a mere Sidra ( there is 
jityapakarsa ). It will be seen that this differs from Gautama 
in several respects. In the first place for both jAtyutkarea and 
jatyapakarsa seven generations are prescribed, while in 
Gautama they are 7 and 5 respectivoly (according to Haradatta). 
In the second place according to Gautama the 8th in descent 
from the first anuloma marriage secures j4tyutkarsa, while 
according to Manu, the 7th secures it. Further Manu is silent 
about jatyutkarsa when the original parents sre anulomas. 
Besides, the commentators of Manu shorten the period for rise 
or fall in ja/z as stated below. Manu X. 65 extends the same 
rules tothe offspring of the marriage of a ksatriya witha 
vaifya woman and of a vaisye with 4 Sidra woman. Medhatithi 
aud Kullaka extend these express words of Manu further by 
explaining thatif a bréhmana marries 4 vaisya female anda 
daughter is born and she sgain marries — bréhmana then in 
the fifth generation there will be jatyutkarsa ; conversely if a 
son is born from a brahmana and a vaisya wife, and he marries 
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a vaigya female and this goes on, then in the fifth generation 
the son will be a vaisys (ie, there will be jityapakarsa ) 
Similarly if a brahmana marries a Ksatriya woman then there 
is jatyutkarsa or jatyapakarsa in three generations, 


Yajfiavalkya (1 96)'* speaks of two kinds of jutyutkarsa 
or jalyapakarsa viz. one due to marriage (as in Manu and 
Gautama) and another due to the avocation followed. ‘It should 
be understood that there is rise in caste in the 7th or even in 
the 5th generation; if there is inversion as to the ayocations, then 
there ia corresponding similarity (of varna in the 7th or even Sth 
generation ).’ This is elaborated by the Mitéksaré as followa:— 
If a brahmans marries a SGdra woman and a daughter is born she 
is a nisidi; if this latter marries a brahmana and a daughter is 
born and she in turn marries a brahmans and this goes on for six 
generations, then the child of the 6th girl (im descent } becomes 
a brahmana( he being 7th in descent); similarly if a brahmansa 
marries a vaisya woman and a girl is born, she is an ambastha ; 
if the latter marries a brahmana and s daughter is born and 
tois goes on in the same way, then the fifth girl in descent has a 
child (from a brdhmana husband) which is the 6th in deacent 
from the origios}] anuloma wisrriage and which then becomes 
a brahmana, If a brahmana marries a ksatriya woman anda 
daughter is born who is called mirdh&vasikta ( Yaj, I. 91) and 
she marries a brabmana, then the fourth in descent marrying 
a brahmana has a child (5th in descent), then that child becomes 
a brahmana. Similarly, if a ksatciya married a sidra female 
and daughter was born, she was called ugra, then jatyutkarsa 
by marrying a higher male took place in the 6th generation. 
if a ksatriya married a vaisya woman, the daughter born was 
a mahisyad and jatyutkarsa took place in the 5th generation, 
If a vaisya married a Sidra woman, the daughter of the marriage 
is a karani and if she marries a vaisya, then in the fifth 
generation there would be jatyutkarsa. Certain peculiar 
avocations and activities are prescribed for the four varnas, 
Each varna may in times of difficulty follow the occupation 
peculiar to the caste immediately below it, but should not 
follow the avocations peculiar to the higher varnas ;'* he must 
noweree revert to his Proper avocation when the diioulty is 
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over (vide Vasistha II, 13-23, Visnu Dh, 8.1L 15, Y4j. 1. 118-120, 
Gautama X. 1-7 &c.), If a bréhmana begins to follow the 
avocations peculiar to a sidra and has a son, who does the same 
and this goes on continuously for seven generations, the 7th 
becomes a sidra (by caste). If a brihmana begins to follow 
the avocations peculiar to a vaigya or a ksatriya then in the 
5th or 6th generation respectively thore is fall in caste (i.e, the 
5th or 6th becomes respectively a vaisya or ksatriya). Similarly 
if a kgatriya follows the avocation of a vaisya or Sidra and 
this goog on continuously, then the 5th or 6th (respectively ) 
becomes a éidra or vaisya. Similarly ifa vaisya takes to the work 
peculiar to siidras, then the fifth generation becomes sidra. 


Baud, 5 Dh, S. (1. 8. 13-14) gives another illustration of 
jatyutkarsa. He says ‘if a nis&da (the son of a brahmana 
from a Sidra wife) marries a nisddi (and this goes on 
continuously ), then the fifth generation becomes free of the 
taint of a Sidra status, he can have upanayans performed for 
him and his son ( 6th from tho original nisdda pair) can have a 
vedic sacrifice performed for him,’ 


These provisions would considerably lessen the rigour of 
the caste system based purely on birth. But one feels grave 
doubts whether such a metliod of jatyutkarsa or jatyapakarsa 
(particularly the one based on occupation ) was or could be ever 
euforced in actual life. It would have been impossible to 
remember descent iu a particular way for five or seven genera- 
tions. The want of unanimity among the original smrtikaras 
and the commentators also points in the direction that the 
method advocated, though it might have originally some slight 
basia in fact, was only a hypothesis and an ideal, Hardly any 
examples of jatyutkarsa inthe way set out by Manu or Yaj. 
occur tn the literature on dharma-sastra or in inecriptions. In 
the inscriptions we have autheutic cases of intercaste marriages 
only, but hardly anything further’, From the Talgunds 
pillar inscription of king Kakusthavarman of the Kadamba 
family we learn that the Kadambas were originally of brah- 
manta lineage, that the founder of the family was a brahmana 
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Maydrasarman, who became exasparated with the Pallavas of 
Ka&ficlIpura and took up the sword to conquer the earth, that his 
descendants applied the affix ‘varman" to their names (as if 
they were ksatriyas, according to Manu II, 32) and Kakustha- 
varman (4th in dascent from Mayitragarman) married. his 
daughters to Gupta and other kings". This shows that an 
originally brahmana family came to look upon itself as 
ksatriya by virtue of pursuing the profession of arms and 
governing the people. In the Mahabharata we meet with stories 
of kings who became brihmanas. For example, Anug&sana 
30 speaks of Vitahavya, a king, as having become a brihmana; 
similarly Salya (39. 36-37) speaks of Arstisena, Sindhudvipa, 
Devapi and Visvamitra sas having become brihbmanas at & 
sacred spot on the Sarasvat!. In the Puranas also there are 
stories "" of kings like Visvamitra, Mandhata, Sarhxrti, Kapi, 
Vadhryasva, Purukutsa, Arstisena, Ajamidha and others aa 
having risen to the status of brahmanas. Tpese are mythical 
sages and their rise is not stated to have beer due to tho prin. 
ciple of jatyutkarsa 5’, [bbetson (Report on the census of the 
Punjab 1881, pp. 174-176) notes that brihmanas following 
certain professions became degraded and that the caste 
was changed. 


That the professional] castes were wealthy and well organized 
follows from the dharmaédsizg_workea and epigraphic records. 
In this connection the wordlereni, pags, gane, vrata and 
sangha deserve to be carefully studied. All these were called 
samiha { group ) or vara according to Matyhyana, ne These 
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words occur in the Vedic literature, but the sense is generally 

‘s group‘ and there is no special meaning attached. * Sreni* 
occurs in the Re. I. 163. 10 *' (like flamingoes the horses press 
forward in rows or groups); both vra@fa and gana occur in Re. 
III. 26. 6, V. 53. 11 and in numerous other places, The Kausi- 
taki Br. 16, 7'°® speaks of Rudra as piga (as he is the head of 
the band of Maruts), Ap. Dh. 9. L 1. 3. 26'*? quotes a Brah- 
mane passage about a group (sangha) of brabmacdrins going 
about for alms, Panini teaches’ the formation of derivatives 
from piga, gana, sangha (V. 2. 52), from vrata (V. 2. 21). 
In his time it appears the words had acquired specific meanings. 
The Mahabhasya explains (on Panini V. 2. 21 ) that vratas are 
groups formed by men of various castes with no fixed means 
of livelihood but subsisting by the might (or strength) of 
tueir bodies (by bodily labour of various kinds). The 
Kasika"™ explains pigas as associations of men of differant 
castes with no fixed professions, who are solely bent on making 
money or seeking pleasure. Kautilya in one place distinguishes 
between soldiers and grenis ( guilds ) and in another place says 
that tho guilds of ksatriyas in Kambhoja and Surdstra subsist 
by the profession of arms and varta (agriculture )."°° Vas. Dh. 
8S, XVI. 15 says that boundary disputes are to be settled by the 
evidence of the ald men in the village or town or of guilds 
( Sreni ) when thora is crrflict of documentary evidence. Visnu 
Dh. S. V. 167 prescribes banishment for him who sembezzles 
the wealth of associations (gana) and who transgresses the 
conventions nade by them. Manu (VIII. 219) has o similar 
rule about village and local associations (sangha). The 
above words are variously explained by the several commen- 


161. gat ga Sr wes varhrgtaewnsAaa: | aw. I. 160. 10. 

162. git wy: tage ea gaa aad ft Geto wr, 16. 7. 

163. wenge ¢ wgranteed aed a maraaftend getty ofaa: 
cana ta fe wrerng | arg. w. q, U1. 3. 26. 

164. arda oier@ i) oar, V. 2. 21 (ard), segrmaguer ftyg! 
ay, VY, 2. 52. 

165. wrreodkn atrangea gatuciite: aaeet aren: tet at and tr 
eran sentria arta: | REET vol. WL. p. 374 (on gy, V, 2.21), anne 
ardtar ettreageraishnreamaar: MET: FM: | Testa on gy. V. 2. 21. 

166. swadtqure: aroha wr & rere t orate VIT. 1. p. 265, arewta- 
BUIeA Tagg Tatras: ( agra XL. 1. p, 378; meahaseaheery 
mAANCTy so NAT: | thers 16. 15. 
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tators ( vide my notes to the translation of Katyiyana verses'*’ 


678-682 of that reconstructed smrti). Katyéyana says ‘Natgaima 
is an association of citizens of the same city, vrata is a company 
of soldiers carrying various arms, piga is an association of 
traders and the like, gana is a group of br&hmanas, sangha is 
a body of Bauddhas or Jainas; and bands of cand&las and 
Svapacas are called gulma.’ Yaj, (I. 361) directs the king to 
punish kulas, castes, Srenis, ganas, if they transgress their rules 
(of conduct or business) and the Mit, explains sreni as 6 
guild of sellers of betel loaves and the like and gana as of 
‘ helabukas ' ( horse-dealers); while Yaj. II. 192 and Narada’? 
(samayasyainapakarma 2) require the king to prevent the 
breach of the conventions of sreni, naigama, piiga, vrata, gans 
and to confirm them in their traditional occupstions, Yaj. IL. 
30 says that pigas and Srenis had authority to investigate dis: 
putes and that the piiga was a higher tribunal than the Sreni, The 
Mit. on this explains that piga is an association of people of diffe- 
rent oastes and different occupations that stay in one locality, 
while a Sreni is a group of people of different castes, that subsist 
by the occupation of one caste and gives ‘ hedabukas' ‘ tambi- 
likas ’ ( betel sellers ),‘ kuvindas ’( weavers ) and ‘ carmak4ras ' 
(shoe-makers ) as examples of Srenis. In the Harsa stone of 
Chahamana Vigraharaja (E. J. vol. II. p. 124) there is a 
reference to one dranuna for each horee given to ‘ hedavikas,’ In 
the Nasik Inscription No. 15 (EH, I. vol. VIII p. 88 ) we are told 
that in the reign of the Abhira king [svarasena 1000 karsipanas 
were deposited with an association of potters as a permanent 
donation yielding interest, 500 with a guild of oilmen and 2000 
with a guild of watermen ( udaka-yantra-srew ) for medicines to 
be given to sick bhiksus. No.9 and No. 12 of the inscriptions 
at Nasik also contain reference to deposits of money with the 
guild of weavers. The Mathura Brahm! inscription of Huviska's 
reign mentions a guild of flour-makers (samitakara, vide E. I. 
vol. 21 p. 55 at p. 61). The Junnar Buddhist cave Inscription 
(A. 8, W. I. vol. IV p, 97) refers to an investment of monies 
with the guild ($reni) of bamboo-workers and of braziers 
(kasakdra ), The Indore copperplate of Skandagupta (of the 
Gupte: samvat oe ) cepeah of the depacit with the guilds of the 


167. These verses are quoted in the ‘fauccue pp. 618-669, 
ealtere, Metatgs p. 426., ver. mr. (on qq.) p. 352 &o, 
168. crew tern dehygrararomay | reaterry cro gif sereg UT ATC 


(Camaearamien 2 ). 
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oilmen of Indrapura for permanently securing a supply of two 
pajas of oi) (0, 1.1. vol. Il] p. 70). Similarly it is said that 
guild of silk weavers from Lata (southern Gujerat ) came to 
Dadapura ( Dasor in Malwa) and built a temple of the sun in 
the Malava year 494 i, e, 437-38 A.D. (C. 1. I. vol. III p, 81= 
I. A. vol. 15 p. 194). These examples show that about the firat 
centuries of the Christian era such castes as woodworkers, 
oilmoen, betel sellers and wesvers that are at present very 
low in the hierarchy of castes had very efficient caste guilds, so 
famous for their organization, integrity and stability that people 
deposited with them thousands for permanent services to objecta 
of charity."* 


We shail now appand o list of several castes enumerated 
or mentioned in smrti and other dharmasastra works from 
about 500 B. C. to 1000 A. D, in alphabetical (Sanskrit) order. 
They are not given in otabular form owing to numerous 
contradictory statements in the sinrtis themselves. References 
are given only to a few smrtis, the principal ones drawn upon 
being the Dharmastitras, Manu, Yaj., Vaik. smarta-sttra 
XX, 11-15, Usanas, the Siitasamhita ( Siva-m&hitmya-khanda 
chap. 12). It is hoped that the list is fairly exhaustive for the 
smrti period. It will be noticed that many of the caste names 
collected here still occur under the same forms or under 
slightly modified forms of the names. 


Andhra. Vide above note 118 quoting the Ait. Br. Manu 
X. 36 says it was a low subcaste sprung from Vaidehaka father 
and Karavara mother and that Andhras were to live outside the 
village and to subsist ( X. 48) by killing wild beasts, Inthe 
edicts of Asoka the Andhras ara associated with Pulindas ( vide 
Rock Edict No. 13). The Udyogaparva (160.103) mentions 
Andhras (probably as people of Andhradesa) along with 
Dravidas and Kaficyas. Inthe Nalanda plate of Devapiladeva 
( E. I, vol. 1? p. 321 ) meda, andhraka and candala are spoken 
of as the lowest castes. In Orissa one scheduled caste is noted 
as Adi-Andhra ( vide Sch. C. O, 1936 ). 


Antya. According to Vas. Dh. S. 16.30, Manu IV. 79, 
VIII. 68, Yaj. 1. 148, 197, Atri 251, Likhita 92, verse Apastamba 
(IIL 1) this word is a generic appellation for all lowest castes 


169 Vide ‘Local Government in Ancient India’ by Dr. Radha- 
kumnd Mukerji pp. 29-34, 44 for pga, dreni, gana and saigha. Unfor- 
tunately some of the references (as printed ) are wrong and not in point, 
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like the cdndala. Vide the chapter on ‘untouchables’. The 
word ‘babys’ bas the same sense. Ap, Dh. S. L 3.9.18 says 
that there is a cessation of Vedic study on the day on which 
bahya santer a village; vide also Né&rada (roddina 155), 
Vignu Dh, 8, 16,14. 


Antyaja, This word is applied to all lowest oastes like the 
céndala in Manu IV, 61, Visnu Dh. 8. 36.7, Yaj I. 273, Brhad- 
yama (quoted in Mit. on Yaj. III. 260). In Manu VIII. 279 
the word is used in the sense of ‘Sidra’, Various anumerations 
of the subdivisions of antyajas are found inthe smrtis. Atri 199 
enumerates'” seven antyajas viz, rajaka ( washerman ), 
carmakara ( worker in hides), nata (dancer caste, represented 
in the Deccan by Kolh@tis), buruda ( worker in bamboos ), 
kaivarta (fisherman ), meda, bhilla. This verse is quoted as 
Apastamba’s by the Mit. on Y&j, III. 265, while Apararka p. 1123 
asoribes it to Atri The Mit, on Y&j. III. 260 distinguishes 
between two groups of antyajas, viz. the one quoted above which 
it saya is not so low as another group of seven, which sre 
called antydvasayins,”' viz. canddla, &vapaca (eater of dog 
flesh ), ksatr, sitta, vaidehika, magadha and dyogava. In the 
Mahabharata (Santi 101. 19) reference is made to anfyaja 
soldiers and Nilakantha explains that they were the kaivartas 
and bhillas of the border regions, According to the Sarasvatt- 
vildsa (p. 74) Pitamaha speaks of the seven castes of rajaka and 
others as prakrtis.""* Is it possible that the Prakrta languages 
were originally so called because they were spoken by these 
castes called prakrtis? In the Sangamner plate of Bhillama 
If dated sake 922 (ET. vol. II. p. 220) a village is granted 
with eighteen prakrfis (meaning probably the eighteen guilds 
of washermen and others). The Viramitrodaya ( vyavahara 
p. 12) explains that érenis mean the eighteen low castes such 
as the rajaka. This shows that these low castes had risen in 
social atatus in the medieval ages by their organization and 
170, wrasatarea vat qua cr a) Sedatgitgrs waa revo: Apr: A 
orf 199, srfgea (Jiv. I. p. 554), 33 (Anand. ed.). Some mas. read 
zgezgs for sta; vide note 202 below. 

171. qrearz: sara: aren qat Vafearera | arrarder Ss aaa: 
aida: 0 aeaarfece acc. to faye on ay. IIT, 265; quoted by evga on am, 
20. 1 and qer, ar IL. part 1 p. 116. 

172. arent woranteg Teatat we geht | ereerceret we greet are ara- 
wta Wo spare frmta qtr vaa-wdiant-aa qes-deds-w tars: | 


utemitaara p. 74. 
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wealth, The Veda-Vydsa smrti (I, 12-13) enumerates twelve 
castes by name as antyajas and adds that all those who eat 
cow's flesh are also antyajas,'"? 


Antavasiyin or Antydivasdyin. Manu IV.79 separately men- 
tions ‘antyas’ and ‘antyavasdyins’ and Manu X, 39 says that 


- the antyadvasiyin is the offspring of a oanddla male from a 


nisada female, that he is condemned even by all ‘bahyas’ 
( untouchables ) and stays ina cemetery. Gautama 20. 1 and 
23.32 mentions ‘antyavasiyin (and -yinl). Vas. Dh. S. 18,3 
holds that the antyavasiyin is the offspring of a 8udra from a 
vaisya woman. The Bharadvaja-érauta sutra (XI, 22. 12) 
forbids the study of the Veda in the presence of the antyava- 
siyin. The Anusdsana-parva (22. 22) speaks of Medas, Pulkasas 
end Antavasaiyins (the printed text is corrrupt). Santi (141, 
29-32 ) gives a graphic description of a hamlet of candalas and 
calls them ‘antydvasaya’ (in verse 41). Narada ( rnadana 182 ) 
says that an antydvasayin is not eligible as a witness. Some 
medern works like the Jativiveka (D.C. Ms. No, 347 of 1887-91 ) 
say thai Dom in modern times is the antyavasayin of the smrtis. 


Abhisikta — See under Mirdhavasikta. 
Ambastha — (same as Bhrijakantha ). 


In Ait. Br. (chap, 39. 7) king Ambasasthya ia said to 
have performed an Asvamedha sacrifice. In Pan. VITI. 3. 97 
the word Ambastiia is derived and on Pan. IV.1.170 Ambasthya 
( king ?) is cited by Pat. as an example derived from Ambastha 
(a country ). It is a question whether the caste of Ambasthas 
derived its name from a country. Karnaparva (6. 11) mentions 
a king Ambastha. In Baud, Dh, 8. I. 9. 3, Manu X, 8, Yaj. I. 91, 
USanas 31, Narada ( stripursa v, 107) Ambastha is an anuloma 
sprung from the marriage of a brahmana with a vaigya woman, 
while according to Gautama 4. 14 as interpreted by Haradatta 
he is the offspring of a ksatriya from a vaigya woman. Manu 
X. 47 prescribes the profession of medicine for him and 
Usanas '* (31-32) says that he may subsist by agriculture or 
may be a fire-dancer or he may be a herald (? banner procl aimer) 

173, qtrardt wat Argt core: geact va | farret Aeawearet art: aTT- 
BATSRT: CART: THTST AT Bares st rater: | eet Parra TserrqeT 
arog wu Agere «S. 12-13. |‘ deat wrarcerqadiaemes:? sities 
( rywert p. 12). 

174, gear weeer minirerte: | western it sem: se 
sftier: ( ereqstite: 7) | verre 31-32. 


72 Wistory of Dharmasastra { Ch. IT 


and live by surgery. Vaik. 10, 12 has alinost the same 
words; the Sahyddri-khanda (26. 40-41) says the same, 
Haradatta on Ap. Dh. 8. 1.6.19. 14 says that ambastha and 
salyakrota are synonymous. The Baidyas of Bengal came to be 
the ambasthas of Manu (vide Risley’s ‘People of India’ p. 114). 


Ayaskdra ( blacksmith ). In the Vedio literature we have 
ayastapa (heater of ayas, probably any metal), Vide under 
karmakara and karmdra. Patafijali on Pan. II. 4.10 mentions 
him as 8 Sidra along with tsksan ( Mahabhasya, vol. I. p, 475). 


Avarita. Devala quoted by Apararka ( p. 118 on Yaj. I. 92) 
says that he is born of the illegitimate connection between a 
married woman and a male of the same caste and he becomes a 
gadrs, The Siidra-kamalakara "5 (p, 247) cites from the Smrti- 
kaumudl a verse of the Adityapurana to the same effect. 


Avira, According to the Sitasamhita he is the offspring of 
a clandestine union between a ksatriya male and sp vaisya 
female, 


Apiia. According to the Sitasamhbita he is the offspring of 
brahmana from s Dausyant!, 


Abhira. According to Manu X. 15 he is the child of the 
union of a brahmana with anambastha girl. The Mahabhdrate 
( Mausalaparva 7. 46-63 and 8. 16-17) statcs that the Abhiras 
were dasyus and miecchas who attacked Arjuna after the great 
war in the Iand of the five rivers and carried away Vrshi 
women. The Sabhiparva (51.12) mentions Abhiras with 
Paradas and the Asvamedhika (29. 15-16 ) says ( just as Manu 
X, 43-44 do) that the Abhiras, the Dravidas and others became 
sadras by non-contact with brahmanas. The Mahabhasya 
expressly states that the abbiras ara not a subcaste included 
under the genus siidra but that they are a caste distinct from 
sadras.' Tho Kamasitra (V.5.30) names an abhira king 
Kottaraja, Dandin in his Kavyaddarga (1.36) says that Apa- 
bhramsa is the appellation of the specch of abhiras and the jike 


175. fata ga: Rar aaniat vara | aadie eft worm: qeual a 
anfat: | Qaa in ameth p. 118 and in @gw on ag X. 6 ( areere wit). 
wag wee Fares att © sma wetrenesfse: a 
wararae p. 247. 

176, ay aprrateenteaiag 3 wefegedt ganik atedieg goite- 
UPAR a Frere Ay gre | ee aTeSE ATA | mig arevATETe ane 
vol. J. p. 251 (on ay. I. 2. 72. ), 
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in poetry. The Amarakosa says that they sre cow-herds and 
that the abhira wife of a MahSsadra is called Abbir!. The 
Abbiras became absorbed in Hindu society and we find that an 
Abbira send@pati Rudrabhati in the year 103 (181-82 A. D. ) 
under king Rudrasimha, son of Rudrad&man, built a well ( E. 
I, vol. 16 p. 235) and in the Nasik cave No. 15 there is an 
inscription of king [svarasena, a son of Abhira Sivadatta and 
M&dhar'i ( i. e. the mother was of the Mathara gotra). Vide E. 
IL. vol. 8. p. 88. Abhiras are called afirs in modern times. Vide 
J.B. B.R. A. S, vol. 21 pp. 430-433, Enthoven’s ‘ Tribes and 
castes of Bombay ' vol. I. p. 17 ff. 


Ayogava. Vide Ayogu above (p. 43) from Vedic literatura, 
According to Gaut. IV. 15, Visnu Dh. S. 16.4, Manu X. 12, 
Kaui. 11 7, Anugasana 48.13, Yaj. I. 94 this is a pratiloma 
caste sprung from the union of a sidra male and a vaisya 
female; while Baud. Dh. S. (1. 9. 7), Usanas 12, Vaik. 
X.14 say that it springs from the union of a vaigya male and a 
ksatriya female. Vas. Dh. S. (18.3) gives antyavasayin as the 
name of the caste sprung from oe Sidra male and a vaisya female 
and pulkasa as the name of one sprung from a vaisya male and 
a ksatriya female. His avocation (Manu X, 48) is to pare wood, 
while Usanas (verse 13) says he is a weaver or subsists by 
making vessels of bronze or by cultivating paddy cr by dealing 
in cloth. According to Visnu Dh. S. 16. 8 and Agnipurana 
(151. 15 ) he is to make his living by going to the stage. .The 
Sahyddrikhanda says ( 26. 68-69 ) that he works in stones and 
bricks, makes pavements and whitewashes walls i.e. he is the 
modern Patharvata (in the Deccan ). 


Avantya, Same as Bhirjakanthe (Manu X, 21), 


Agvika, According to Vaik. ¥. 12 he is the child of a 
clandestine union between a ksatriya male and a vaiaya female 
and deals in horses, 


Ahindika. According to Manu X. 37 he is the offapring of a 
niséda male from a vaideh! female i. e, he isa double pratiloma 
caste. Kullika says that his avocation according to Usanas 
is to prevent strangers from trespassing on placos where offsuders 
are kept imprisoned. Manu X. 36 shows that the same caste is 
called Kar&vara when it follows the craft of a carmakara, 


Ugra. For Vedic reference see above(p.45), According to 
Baud. Db. 8. (L.9.5), Manu X.9, Kaut. IIL7, Yaj. I. 92, Anuéasana 
48, 7 he is an anuloma offspring of a ksatriya male from a éidra 

H.D.10 
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woman, while according to Usanas ( voree 41) he is the offspring 
of the union of a br&ahmansa with a Sidra woman. The Ap. Dh. 8. 
(I. 2. 7. 20 ) allows a pupil to bring wealth from a Sidra or an 
ugra when the teacher is in distress or difficulties, Gaut. 4,14 
(as explained by Haradatta ) says that ugra is the offspring of 
a vaisya from a Sidra female. The Ap. Dh. 8.(I. 6. 18. 1) says 
that a brahmana may accept the gift of money, corn like paddy, 
flesh of deer, house, field, hay for oxen from an ugra. Manu X. 
49 says that the ugra should subsist by catching and killing 
animals that hide in holes, while Usanas ( verse 41 ) states 
that he is to be the staff-bearer of the king and to carry out the 
punishments inflicted on offenders, Vide Vaik. 10.13. According 
to the Sahyddrikhanda and Sidrakamalakara (p. 255) he is 
called ‘ Rajpita’. In the Jativiveka (the D. C, collection of 
1887-1891 No, 347 ) he is called Ravut, 


Udbandhaka. According to Usanas (verse 15) he is the 
offspring of the union of a sinika and a ksatriya woman, subsists 
by washing clothes and is an untouchable. Vaik. 10. 15 says 
he is the offspring of a khanaka and a ksatriya woman. 


Upakrusta. According to Asv. ér. sitra (II. 1) he does not 
belong to the dvijatis, but is authorised to perform the vedic 
rita of agnyddheya and the commentary explains that he is a 
vaisys following the profession of a carpenter. 


Odra. Vide Manu X. 43-44. Odra is a country correspond- 
ing more or less to modern Orissa. Most of the names of people 
mentioned in Manu X. 44 sre derived from countries. Vide 
note on KhaSa (p. 79 ) and see Sabhaparva 51. 23. 


Katakara. According to Uganas (45) and Vaik. 10, 13 he 
is the offapring of a clandestine union between a vaisya and a4 
Sidra female. 


Karana. According to Gaut. (IV. 17 the view of some 
Sc&ryas) and Y4j. I. 92, he is the child of the marriage of a vaiays 
and a éiidra woman (i.e. he is an anuloma). Manu (X, 22) 
says that s ksatriya who is a vratya (i. e. for whom no 
upanayana has been performed ) has from a similar woman a 
child variously called Jhalla, Malla, Niccivi ( Licchivi? ), 
Nats, Karaua, Khage, Dravida. Adiparva 115. 43 tells us that 
Dhrtaraéstra had from a vaisya female a karana son named 
Yuyutsu. Ksirasvim! on Amara says that karana aleo denotes 
8 group of officers like kAyasthas and adhyaksas ( superintend- 
ents). The Sahyédrikhanda (26. 49-51 ) says he is the same as 
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oarana or vaitaliks and his business is to sing the praises of 
kings and brahmanas and study the science of erotics. 


Karmakira. Visnu Dh. 8.(51, 14) mentions this caste. 
It ig most probably the same as karmara. But Sankha ( prose ) 
quoted by Apararka p. 115 separately mentions in the same 
passage karmakdra and karmdra. 


Karmara. For vedic references vide(p. 43) above. This 
caste appears in the gana kulaladi ( Pan. IV. 3,118), Manu 
IV. 215 mentions it. In Bengal the Lohar is a scheduled caste 
( vide Sch. C. O. 1936 ). 


Kamsyakara. (modern kamsara in Marathi) Mentioned by 
Narada (rnadana 274) and Visnu Dh, S. X. 4 in conneetion 
with the balance ordeal. 


Kadkavaca. Mentioned in Usanas (50) as doing the work 
of bringing grass for horses, 


Kamboja. Vide Manu X, 43-44. The country of Kamboja 
was known to Yaska ( Nirukta II. 2) and Panini (IV. 1, 175). 
Udyogaparva 160, 103, Drona 121. 13 mention Kambojas with 
Sakas. Vide under Yavana. 


Kayastha."" Heated controversies have raged in medi- 
eval and modern times about the origin and status of kayasthas 
and the bitterness i, reflected in the decisions of the Indian 
courts also. In Bholanath v. Emperor’ the Calcutta High 
Court held that the kadyasthas of Bengal were siidras and went 
so far as to hold that a kayastha could marry a Dom female. 
But in Asita Mohan v. Nirode Mohan'® the Privy Counoil left 
open the question whether the kayasthas of Bengal were 
Sidras. On the other hand in Tulsi Ramv. Bihari Lal'® and in 
Ishwart Prasad v. Rai Hari Prasad'*’ the Allahabad and Patna 
High Courts respectively held that tha kadyasthas were dvijas 
and not Stidras. In Subrao v. Rudha 52 Bom. 497 at p. 504-506 
this conflict of decisions is referred to. 


The word kayastha doss not ocour in the ancient dharma- 
sutras of Gautama, Apastamba, Baudhayana, or Vasistha nor 


177 Vide for further details my paper on ‘the Kayastbas’ in the 
New Indian Antiquary for 1939 vol. I. pp. 739-743. 

178 1, L. R. 51 Cal. 488. 

179 «L. R.47 1. A. 140,145. 

180 12 All. 328. 

181 6 Patna 506. 
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in the Manusmyti. The Visnu Dh. 8, VII. 3 defines a public 
document (rajasiksika) as one written in the royal court or office 
by a Kéyastha appointed by the king and attested by the hand 
of the superintendent of the office.""® These words suggest that 
the kAyastha was an officer and that there is nothing about a caste 
here, Yaj. I. 322 calls upon the king to protect the subjects 
from the harassment of catas ( rogues ), thieves, bad characters, 
desperadoes and the like and partioularly of kdyasthas. The 
Mit. explains that Adyasthas are accountants and scribes, are 
favourites of the king and very cunning. UdSanas '** ( 35) 
holds the kayasthas to be a caste and gives an uncomplimen- 
tary derivation of the name by saying that it is compounded of 
the first letters of kaka (crow ), Yama and sthapali to convey the 
three attributes of greed, cruelty and the spoliation (or paring }, 
characteristio of the three. The Veda-Vy4&sa smrti!®* (J. 10-11) 
includes the kayastha among Sidras along with barbers, potters 
and others. Sumantu quoted in the Par. M. II part I p. 383 
makes the food of a lekhaka along with that of oilmen and 
others unfit for a br&hmana’®’, Lekhaka is obviously a caste 
here, but whether it is the kayastha caste ia doubtful. Brhas- 
pati as quoted in the Smrticandrika ( vyavahdra ) speake of the 
ganake and Ilekhaka as two persons to be associated with a 
judge in a court of justice and says they were to be dujas, Vide 
also Apararka p. 600. Therefore both these were only officers and 
not members of a particular caste. In the Mrochakatika (Act IX) 
adresthin and kayastha are associated with the judge. So the 
ka&yastha seems to be the same as the Jekhaka of Brhaspati and 
as 4 mere official. In the first centuries of the Christian era the 
kiyastha was merely an officer and the word was possibly derived 
from or is a Sanskrit approximation of some foreign word for 
ani officer, though in some parta of the country (aa shown by 
Usenas and Veda-Vy§sa ) the kéyasthas also had come to form 
a caate in medieval times, 


182. qorrfeast areQanTTEg es eqaRieayd asraraE | Reg: 
wig VIL. 8. 

183. arergtet wena att ercateu gear sear daw areed wit 
Fatesta v zartaqa 35. 

184. weet arf ary oiretry: SeMareR: | wiry MTORR 
Beiter: i ca wes S owe: yar fre caqthy: w tqvareegia I. 10-11 

185. aftarerniea tithe Gregg arant aerenewens getarciverw- 
SiPREa as menses MATT | gag in er. AT. LI. 1. p. 863. 
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Though numerous officers are mentioned in the inscriptions 
of the first five or six centuries of the Christian era, the kayastha 
hardly ever figures among them, One of the earliest inscrip- 
tions where the word kayastha occurs is the Kanaswa Inscription 
of Sivagana dated in the Malava era 795 (i. e, 738-39 A, D. ). 
Vide I. A. vol. 19 pp. 56 and 59. See also E. 1. vol. X. p. 79 for 
Kéyastha Kaficana in Balera plates in 994-95 A. D., E. I. vol. 41. 
p. 149 for Sisanika kayastha in Naraspatam plates of 1045-46 
A.D, E. I. vol. XJ. p. 20,25 for kayastha Suraditya who was 
‘ Sarvaésastravit ’ in Govindacandra’s plate dated 1129-30 A. D., 
E.1.19 pp. 209, 213 Amoda plate dated 1161 A. D. (for Vastavya 
kSyastha ), E. I. vol. 19 p. 45 Inscription of Hammira ( dated 
1288-89 A. D. ), E. I. XII. p. 46 ( dated 1328-29 A. D. for 
Matbura kayastha ), E. I, 20 Appendix No. 442 p. 64 ( for Gauda 
kSyastha ). In the Rajatarangini (VIII. 131) kayasthas and 
diviras are mentioned separately and in VIIT. 2383 it is stated 
that the brahmana Sivaratha, who was a roguish kayastha, was 
strangulated in the reign of Jayasimha. So in the 12th century 
kAyssthas were only officera in Cashmir and brahmanas held 
such offices, Vide Rajatarangin! V. (80-184 for a bitter diatribe 
against kayusthas. 

The Sadrakamalakara (pp. 279-280) speaka of three sub- 
oastes of kayasthas. 

Karavara, According to Manu X. 36 he is a doubly mixed 
caste sprung from the union of a nisdda with a vaideh! and his 
craft is that of acarmakara, According to later digests like the 
Siidrakamalakara he is called ‘kahara’ or ‘bhoi' and holds 
torches and carries umbrellas for others. 


Ka@rusa. Acoording to Manu X. 23 this caste springs from 
the union of a vratya vaigya and a aimilar female. This caste 
is alao called Sudhanvacirya, Vijanman, Maitra and Satvata 
(according to Manu ). 

Kirata. Vide above (p. 44) for vedic references. Veda-Vydsa 
speake of him as a subdivision of Sidra ( note 184), According 
to Manu ( X. 43-44) he is 4 ksatriya reduced to the status of a 
fiidra, AnuSasana (35.17-18 ) says the same about Mekalas, 
Dravidas, Latas, Paundras, Yavanas and, others. Karnaparva 
73, 20 apeaka of kirdtas as men of fiery valour. AdSvamedhika 
73.25 shows that Arjuna met kirdtas, yavanas and Milecchas 
when proceeding to the north with the ASvamedha horse, The 
Amarako#a says that kirata, gabara and pulinda are subdivi- 
sions of Mleccha castes, 
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Kukkuta, According to Baud, Dh, 8.1. 8. 8 he is a pratiloma 
caste, but I. 9.15 says that he is the child of the union of a siidra 
with a nisida woman, while 1.8, 12 states that-he is the offspring 
of A vaisya from a nisida woman. "** Manu X. 18 agrees with 
Baud. Dh, I. 9.15. According to Kaut. I1L 7 he is the offspring of 
an ugra male from a nigada female. According to Adityapurdna 
quoted in the Sidrakamalakara he manufactures swords and 
other weapons and engages in cockfights for the king. 


Kundu. According to Manu III. 174 he is the offspring of 
a clandestine intercourse between a married brahmana woman 
whose husband is living and a brahmana male. 


Kukunda, According to the Sitasambita he is the offapring 
of a magadha from a Sidra female. 

Kumbhakara. This word occurs in the gana kulaladi 
( Pan. IV. 3. 118). Udanas ( 32-33) says that he is the 
offspring of the clandestine union of as brdhmana with a 
vaisya female. Vaik. (X.12) agrees with Usganas and adds 
that the offspring becomes either a kumbhakdra or a barber 
who shaves parts of the body above the navel. Veda-Vyasa 
(I. 10-11 ) and Devala ( quoted in Par. M. II. 1. p. 431 and Gr. 
R. p. 337 ) include the potter among Sidras.’*7 In the Central 
Provinces the Kumbhara is a scheduled caste. 


Kuldala. Yor Vedic references see above(p.43), Pan1V.3.118 
explains the formation of kau]Jalakam ( made by a potter), The 
Agv. Gr. IV. 3. 18 says that all earthen vessels (kauldlam) of 
a deceased agnihotrin should be kept by his son. Why two 
names arose for the caste of potters it is difficult to axplain. 


‘ulika. This caste is mentioned in Sankha quoted by 
Apararka p, 1175 ( where Apararka explains it as devalaka ). 


Kuéilava. According to Baudhayana as quoted in the 
Krtyakalpataru he is the offspring of an smbastha from a 
vaidehaka female. According to Amara he is the same as a 
cdérana(abard ), According to Kaut. (IIL. 7) heis the offapring 
of a vaidehaka male from an ambastha female (i.e. exactly the 
reverse of Baudha&yana’s view ) and he gives the name vaina to 
the offspring of an ambastha male from a vaidehaka female. 


186. | srarecarimrannmutoeragenargegetgemeveren: | ‘ famrare 
aviarai gene: | feeds gage: i atw.g, 1.8.8, 11-12; qapererat gage: | 
wt. a. gy 1.9. 18. 
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ria. According to Gaut. IV. 15 he is the offspring of a 
vaisya from a brahmans woman, Yaj, I. 93 and others call this 
caste vaidehaKa. 


Kaivarta. Inthe Assam valley kaibartta is a soheduled 
caste. Vide under antyaja (p. 70) above. Medhatithi on Manu 
X. 4 says that this is a mixed caste. Manu X. 34 tells us that 
the inhabitants of AryAvarta employ the name kaivarta to denote 
the offspring of a nisida from an dyogava woman, who is also 
called m&rgava and dasa ( dasa?) and who subsists hy plying 
boats. Sarnkara on Vedantasitra II. 3. 43 says that daga and 
kaivarta are the same. Fick p.302 notes that fishermen who work 
with nets and baskets were called in the Jatakas kevatta. 


Kolika, Mentioned as one of the antyajas by Veda-Vyasa, 
Vide note 173 under antyaja. Koliis a scheduled caste in the 
Central Provinces and Kol in United Provinces. 


Kesatr, For vedic references see above. According to Baud. 
Dh, 8. 1. 9.7, Kaut. (IIL 7), Manu X. 12,13 and 16, Yaj, 1. 94, 
Narada ( stripurnsa 112 ), this is a pratiloma caste sprung from 
a Sidra father and ksatriya mother. Manu (X. 49-50) pres- 
cribes for him the same avocation as for ugra and pulkasa. 
Vas. Dh. 8, 18,2 calls him vaina, In the Amarakoga ksatr is 
given three meanings, a charioteer, doorkeeper and the caste 
described above. In Chandogys Up. IV. 1. 5, 7, 8 the word 
seems to mean only door-keeper. Pan. notices the word (VI. 4.11). 
The Sahyddrikhanda ( 26. 63-66 ) ssys that ksatr is also called 
nisida and that he is an expert in catching deer by means of 
nets, is a forester and kills wild animals, also rings a bell at 
night to remind people of the hour, 


Khanaka. According to Vaik. (X. 15) he is tia offspring of 
an Gyogava male and ksatriya female and lives by digging. 


Khasa or khasa. According to Manu X. 22 this is another 
name for karana; while in X. 43-44 he makes the khagas a 
ksatriya caste originally but reduced to the status of sidras by 
the absence of samskdras and the absence of contact with 
br&hmanas. Vide Sabbd, 52. 3, Udyoga 160. 103. 


Guhaka, According to the Satasamhita he is the offspring 
of a svapacea from a brihmana female. 


Goja (or Goda), According to Usanas ( 28-29) he is the 


offspring of a clandestine union between a keatriya male and 
female, 
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Gopa. Vide note 184. He is the modern Gav]i and a 
sudra subcaste. Yj. II. 48 says that debts contracted by gupa 
wives must be paid by their husbands as the Inatter’a profeasion 
and earnings depend upon them. The Kamasitra (I. 5. 37) 
mentions 4 caste called Gopalaka. 


Golaka. He isthe offspring of a clandestine intercourse 
between a brahmana widow anda brahmana male. Vide Manu 
III. 174, Laghu-Satatapa 105, Sitasamhita ( Siva. 12. 12 ), 


Cakri. According to Usanaa (22-23 ) he is the offspring of a 
clandestine union between a sidra male and a vaisya female 
and subsists by (selling ) oil and oilcakes or salt, He seems to 
be the same as tailika. Harita ( quoted by Apar&rka p. 279 ) 
mentions him. According to Brahmapurana quoted by Apar&rka 
p. 1177 he is one who presses sesame, According to Vaik. (X. 13) 
he is the offspring of a secret love affair between a vaisya 
male and a brahmana female and engages in the sale of salt 
and oil. 


Carmakaro, Vide under antyaja (p. 70) above. He is men- 
tioned in mang emrtis like Visnu Dh, S. (51.8 ), Apastamba (in 
verse 9, 32), Pardsara (VI. 44). According to Usanas (4), he is the 
offspring of a Stiidra from a ksatriys girl, while verse 21 says 
that those sprung from a vasidehaka and a brahmansa girl 
subsist by working on hides. Vaik. ( X. 15) agrees with 
this latter. Manu IV. 218 speaks of him as carmavakartin 
( cutter of hides). According to several smrtis he is one of the 
neven antysjas. According to the Stitasambita he is the offspring 
of an Ayogava from a brahmana female. This name persists 
to this day as cambhar (in Western India) or c4m&r in all 
other Indian provinces. This caste is often spoken of as Mochi 
(shoe-maker ). Often the mochis are Moslems. This is an 
untouchable caste and the population of carmakaras in India is 
very large. In the Bombay Presidency alone they are about 
two hundred and ninety thousand ( in 1931 ). 


Cakrika. According to Amara he ig a person who rings a 
bell. Keslrasvam! says that he announces the king’s arrival by 
ringing bells and that some regard him as the same as vaitalika. 
According to Sankha ( prose ) and Sumantu quoted by Aparairka 
(pp. 1175-76) cakrika and tailika are separate subcastes. 
According to Vaik. (X.14) he is the offspring of a love affair 
between a Sidra male and a vaibya female and bis avocation 
is the sale of salt, oil and oil cakes. 
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_ Candala (or cind@la). For Vedic references see above pp. 
44-45. Acc. to Gaut. IV. 15-16, Vas. Dh. 8, 18.1, Baud. Dh. 8. I. 
9.7, Manu X.12, Yaj. 1.93, AnuSdsana 48. 11 he is a pratiloma 
caste sprung of a Sidra from a brahmana woman. He is the 
lowest among men (Manu X. 12), beyond the pale of religious 
observances prescribed for the four varnas ( sarvadharma-bahi- 
skrta, as Yaj. I. 93 says ) and often spoken of in the same breath 
with dogs and crows (e. g. Ap. Dh. 8S. Il. 4.9.5, Gaut. 15. 25, 
Yaj. I. 103 ).28 The word occurs in the kulaladi gana ( Pan. IV, 
3.118). Veda-Vydsa-smrti(I. 9-10) says that there are three 
kinds of cindalas. viz. the offspring of a sidra from a brahmana 
woman, the offspring of an unmarried woman, the offspring of 6 
union with a sagotra girl. Yama quoted in Par. M, vol. II. part 1 
p, 506 says that one born of a person who after becoming an 
ascetic turns back to the householder’s life, one born of a 
sagotra woman and one who is the offspring of a Sidra from a 
brihmans woman are all cinddlas. Laghu-Satatapa (59) has a 
similar verse. Manu (X-51-56) says that cindalss and Svapacas 
should have their houses outside the village, vessels used by 
them cannot be used by others (even after putting them in fire ), 
their wealth consists of dogs and asses, their clothes should be 
the garments on corpses, they should take their food in broken 
vessels, their urnamei..s were to be made of iron, they should 
incessantly roam, they are not to enter towns and villages at 
night, they have to carry the corpses of persons who have no 
relatives, they are to be hangmen when the king so orders, they 
may take the clothes, ornaments and beds of persons that are 
to be hanged. Usanas (9-10) says that their ornaments are to be 
of lead or iron, they should have ao leather thong round their 
necks or a cymbal under their armpits, they should remove the 
dirt of the village in the first part of the day. According to Visnu 
Dh. 8. 16.11 and 14 their avocation is to be hangmen or to kill 
those offenders who are condemned to death and candalas have 
to stay outside the village and to wear the clothes on corpses. 
Santi 141. 29-32 gives a graphic description of their hamlet. The 
classical cescription of a cdndila hamlet is in the Kadambarl 
of Bane. In Anugasana (29.17) Matanga is called a oindala 
because he was born of a brihmana woman from a barber. 


Fa Hien (405-411 A.D.) describes how candalas had to 
live apart and give notice of their approach when entering a 


“188. “ede: oftrawerameTa qamcgest: | at a fred feasuh eq: wah 
wat: AAT u Waa quoted in ger, wy. vol. Il. part 1, p. 966. 
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town or market place by striking a piece of wood to make 
themselves known so that a man may avoid them and not 
come in contact with them (vide ‘Record of Buddhist kingdoms’ 
tr. by Legge, p. 43). In modern times cindilas are returned as 
a scheduled caste in Madras and Orissa. 

Cina. According to Manu X. 43-44 the CInas were a ksatriya 
caste reduced to the status of Sadras. They are frequently named 
in the Mahabharata e. g. Sabha 51. 23, Vanaparva 177. 12, 
Udyoga 19, 15. 

Cuficu. According to Manu X, 48 the avocation of Meda, 
Andhra, Cuficu and Madgu is to kill forest (or wild) animals. 
Kullika says that he is the offspring of s brahmansa from 4 
vaidehaka woman. 

Ciicuka, According to Vaik. (X.13) he is the offspring of the 
marriage of a vaisya with 9 siidra woman and his avocation js 
the sale and purchase of betelnut, betelnut leaves and sugar. 


Cailanirnejaka (or only nirnejaku)-washorman. This occurs 
in Visnu Dh. S, 51. 15 and Manu IV. 216. It appesrs that 
Visnu who separately mentions ‘rajaka’ (in 51.13) distingui- 
shes between the two. Harita (qnoted in Apararka p. 279) also 
distinguishes between ‘rajaka’ (one who dyes clothes) from 
‘nirnejaka* (one who washes clothes). Very often ‘rajaka’ 
means only ‘a washerman’ (as Amara says ). 


Jilopajivin—({ subsisting by catching animals in a net) 
probably the same as a kaivarta. Ho is mentioned in Harlta 
quoted by Apararka p. 279, 

Jhalla. Manu X. 22 says that it is another name for 
Karana and Khasa. In Bengsl Jhalo Malo or Malo is returned 
as a scheduled caste. 

Domba (or Doma) is the same as Srcrpaca according to Kstra- 
avamlon Amara. Parasara quoted by Apurirka(p. 1197) puts 
svapika, domba and céindala on the sanelevel. In the RAjatar- 
angini ( V. 354, VI. 182, VI. 192) dombas are spoken of as untou- 
chables on the same level with cindalus and as following the 
profession of singers. In Rajatarsngint V. °89-394 dombas are 
spoken of as Svapacas, This caste is returned as a scheduled 
caste in Madras as Dombo, #8 Dom in Bengal, Bihar and U. P, 


Taksan or Tuksuka (carpenter). Fer vedic references 
see above (p. 43). Heis the same as vardhaki quoted above, 
under kayastha. He ia mentioned by Manu IV. 2i0, Visnu 
Dh. 8.51.8. According to the Mahabhasya on Pan. Il, 4 10 
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the taksan is a siidra and on the same level with an ayas- 
kira (ironsmith ) and excluded from sacrificial rites. Even 
so early as the Sat. Br. the taksan was an unholy person 
(amedhya ) and his touch made yajfapétras impure (I. 1, 3.12). 
Usanas 43 says that taksaka is the offspring of a brahmana 
female from a sucaka (i, e. he is a pratiloma). He must be 
supposed to bo originally different from the rathakdra ( vide Tai. 
S. quoted above p. 43 ) who was allowed the vedic rite of aihana 
or probably in the time of the smrtis the carpenter Jost his 
former status. According to Vaik. ( X. 14 )"8* the offspring of a 
brahmana girl from a cicuka (sicaka?) is a taksaka who 
ig untouchable or a goldsmith or blacksmith or worker in 
bell-metal. Brhaspati names the taksaka as one whose food 
a brahinana could not eat. 


: Teovlaccyt (a weaver ), also ealled kuvinda, He is men- 
tioned in Visuu Dh, 8. (51.13) and Sankhs quoted by Apararka 
p. 1175. Heis regurded ag a sidra by the Mahabhasya on 
Pan, IT. 4. 10 and as excluded from sacrificial rites. 


Tiimbilika—seems to have been a caste. Vide Kimasitra 
1. 5. 37. Bana refers to his house ag stored with spices and betel. 


Tamropajiin (coppersmith). According to Usanas (14) he is 
the offspring of an 4yogava from a brahmava woman, Vaik, 
( X. 15) says the same and calls him tamra. The Jctiviveka 
(D.C. No. 347 of 1887-1 ) pives the namo as tamra-kuttaka. 


funnaraya (a tailor). He occurs in Manu IV. 214. 
According to the Brahmapurina quoted by Apararka p. 1178 he 
is the same as suci ( or saucika ). 

Tailika ( oilman )}-occurg in Visuu Dh. S. (51. 15), Sankba 
and Sumantu quoted by Apararka ( pp. 1175 and 1176 ). 


Darada. Manu X. 44 names him. Vide note on khasa 
above p. 79, Vide Mahabharata, Udyogaparva 4. 15. 


Dasa (a fisherman). This occurs in an Upanisad passage 
according to Vedinta-sttra Il. 3. 43. Veda-Vydsa (I. 12-13) 
includes him smong antyajas (vide footnote 173). Manu X. 34 
says that margava, dasa (disu?) and kaivarta are the same and 
that he subsists by plying boats, Pan. (III. 4, 73 ) derives the 
more: awe under kaivarta, 


189, <aertant masters? wate? qTSHTG y aecerecneare 
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Divtikirlya—occurs in Mainavagrhysa IL 14.11. According 
to Amara both odndala and napita sre called divakiIrti. 


Daugmanta. According to Gaut. 4. 14 this is an anuloma 
caste sprung from the union of a ksatriya male and a sidra 
female. According to the Sitasamhita the name is Dausyanta. 


Dravida, The game as karana, according to Manu X. 22. 
According to Manu X. 43-44, this is a ksatriya caste reduced 
to the status of a Sidra. Vide under khass, and Mahabharata, 
Udyogs 160, 103, Drona 93. 43. 


Dhigvana. According to Manu X. 15 he is the offspring of a 
brilinans male from an aycgava female and according to 
Manu X. 49 he subsists by working on (and sale of ) hides. 
Kullaike on Manu X. 49 quotes a text of Usanas that Dhig- 
vanas subsist by working on hides and selling them and distin- 
guishes them from karavaras. This passage is not found in 
the printed text of Usanas. In the Jativiveka he is styled 
Mocitkara, 

Dhivara, Same as knivarta ond dasa, Gaut.(IV. 17) 
indicates that this isa pratiloma caste sprung from a vaisya 
male and a ksatriya female (according to the view of some 
teachers ). In the Tai. Br. 11]. 4.12 Dhsivars, Dasa and Kaivarta 
sre separately mentioned, but how they were distinguished it is 
difficult to say. All caught fish in different ways. Dhimar isa 
scheduled caste in the Bhandara District of C. P. 


Dhraji (seller of wines )~—mentioned by Sumantu and 
Harlta quoted by Apararka p. 1176. The Brahmapurana quoted 
by Apararka (p. 1177 ) says he is the same as Saundika. 


Nata, He is one of the seven asntyajas (vide note 170 
above), Nuta is a scheduled caste in Bengal, Bihar, U. P. and 
Punjab, Harlta quoted by Apsrarka (p. 279) distinguishes 
between nata and ssilisa and Apararka remarks that nate is a 
specific caste, while Sailisa is one who though not a nats by caste 
makes a living by going on the stage. Manu X. 22 says that he 
is the same as karans, khasa (vide note on khass p.79). Panini 
knew of a Natasttra composed by Silalin and another by 
Krsagva (IV. 3.110 and 111), but whether the natas be meant 
were 80 by caste or whether he meant only sctors in general is 
not clear, Vide under rangdvatdrin for a quotation from Maitr! 
Up. Probably this caste is the same as the Kolhatis or Bahu- 
rapls of modern times (in the Deccan) who are dancers, 
acrobats and jugglers by profession. Fick’s work p. 299 speaks 
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of natakakulas mentioned in Buddhist Jatakas and at p. 294 he 
shows that in the Suruci Jataka the nata is described as throw- 
ing up a ball of rope and climbing it and performing other 
tricks of jugglery. 


Nartaka, According to Usanas (19) he is the offspring of a 
ranjaka from a vaisya woman and his profession is that of a 
singer. DGrhaspsti quoted in Par, M. (II. part I p, 380) sepa- 
rately mentions in the same verse nata and nartaka (both 
being abhojyanna toa brahmans). Atri VIL 2 also mentions 
the two,separately. See note 189, 


Napita (barber). The Sankhayans grhya J. 25 refers to him 
(in cidakarma). Usanas (32-34) and Vaik. (X. 12) say that he 
is the offspring of a clandestine affair between a brahmansa male 
and a vaisya female and Usanas derives the word by saying 
that he shaves the body ubove the navel ofs person.’ Waik. 
{ X.15) says thatthe offspring of an ambastha male from a 
kvatriya female is a ndpita, but he shaves the hair on the body 
below the navel, Pardsara ( XI, 21)' says that the offspring 
of 8 brabmana from a Sidra girl is called dasa if samskdras 
are performed on him, but if they are not performed he be- 
comes 8 niipita, Pan. ( Vi. 2. 62) specially provides for the 
accentuation of words meaning artisan ( spin, like napita or 
kuldla ) when compounded with the word grdéma. The Sitasam- 
hita (Siva—chap. XII. 15) says that the offspring of the 
clandestine union of » braninana male and a. vaisya female is 
called kumbhskara or urdhva-napita, while verse 32 says that 
the offspring of a ksatriya female froin a nisdda is called 
* adto-napita *. 


Nicchitz, Manu X. 22 says that this is another name for 
karana or khass. Probably this is a misreading for Licchavi 
or Licchivi, Kaut, (Arthasistra XI. 1) speaks of tke oligarchies 
or corporations of Licchiviks, Vrjika, Mallaka'®® etc, Vaidali 
was the seat of this oligarchy in the 6th century B. C. (Rapson’s 
‘Ancient India’ p. 169). Vide Indian Antiquary vol. 32 p, 233 
for their Tibetan affinities and I. A. vol. 9 p. 178 and vol. 14 
p. 96 for aneomrenton of this tribe and ‘Indian Historical 
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Quarterly,’ 1933, vol. 18 p. 439 ff Fa Hien(in ‘ Records of 
Buddhist Kingdoms’ translated by Legge, 1886, p. 71 ) says that 
the Licchavis of Vaisali were attached to Buddba and also 
speaks of Ananda ( pupil of Buddha) and the Licchavie. 


Niasda, For vedic references see above (pp. 43 and 46 ). 
The Nirukta’™’ Il]. 8 while explaining the words ‘ paficajana 
mama hotram jusadhvam ’ in Rg. X. 53. 4 romarks that according 
to Aupamanyava the ‘ five people’ are the four varnas with nisida 
as the fifth, This shows that Aupammanyava regarded them as 
distinct from the four varnas (including the Stdras). The 
Nirukta further says that according to the Nairuktas the 
nisdda is so called because ‘sin (or evil) sits down in him’; 
from this it follows that in the times of Yaska the nisadas had 
"come to be looked down upon with scorn as evil people and 
were probably some aborigines like the modern Baiis, Accord- 
ing to Baud, Dh. 8S. (1.9.3 and IT. 2.33), Vas. 18.8, Manu X. 8, 
Anusasana 48.5, Yaj. I. 91 the Nisada is an sanuloma caste, 
offspring of the marriage of a brahmaua with a sudra woman, 
Baud. Dh. 8. (ID. 2.34), Ksut. (111 7), Manu (X. 8) and Ya}. 
(1 91) say that pirasava is another name for nisida. Manu 
(1X.178) derives paraSava from the root pdray (to go across ) 
and the word sava (a corpse) meaning ‘though living he is like 
one dead’. Inacorrupt passage cf Vas. Dh. s.’* (18. 9-10) 
the gaine derivation is accepted. Gaut, (1V. 14) distinguishes 
between nisida and parasuva, the fermer (ucc. to thu evan. 
Haradaita) being tae oilspring of a beAlvoaca fron a vaisya 
woman and the latter being the olfspring of a bribiaita male and 
a §idra female. According to Narada (stripuimnsau v. LOS) and 
Anusadsana 48,12, nisida is the offspring of 4 k-atriya male anda 
gudra female and he subsists by fishing (acocrding t» the latter). 
Narada ( stripurnsa 103 ) says that parasava is the oifspring of a 
brahmana male and a sudra female. Usanas (35-38 ) says that 
the offspring of the marriage of a brihimansa with a stdra 
woman is called pirasava and gsins his liyclihood as the 
worshipper of the goddess Bhadrakali or by learning Saiva 
agamas or by playing on musical instruments, while nisids is 
the illegitimate offspring of a bréhinaia from u siidra woman 
who subsists by eilling wild beasts { such as elepliants ) and by 
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selling flesh. The Vaik.® (X.13) has practically the same 
remarks to make about parasava and nisada, Santiparva (59. 
96-97 ) speaks of nisidas as men with reddish eyes and with 
black hair. In the Ramayana Guha, the king of nisidas, belps 
Rama to cross the river Ganges (Ayodhya 50. 33). Here he is 
spoken of as belonging to the caste of nisddas ( nisddajatyah ). 
We have historical evidence for the name paraSava in the 
Harsacarita (I, towards end), where Bana!®® tells ua that he 
had with him two paraSava brothers Candrasena and Matrsena in 
hig travels. Inthe Tipperah copperplate of as chieftain called 
Lokanatha (about 650 A. D.) we are told that the king’s maternal 
grandfather Kesava was a piragava (vide E. I. vol. 15 at p. 307). 
The Mit. on Yaj, I. 91 cautions that this nisida (the anuloma 
offspring of a brahmans from a studra woman) is different from 
another casts called nisida, which is a pratiloma one and lives 
by catening fish. Medhatithi on Manu X. 8 does the same. 
Nisida occursin the gana kulaladi (Pan. IV. 3. 118). The 
Vayupurana ( vol. If. chap. 1. 120-121 ) narrates that the nisadas, 
dark and dwarfish, were produced from the left hand of king 
Vona and they dwelt on the Vindbya. In the Bhagavata-purana 
we have the same story'?? (IV, 14, 42 ff.) and we are told that 
nisadas were durk like crows, of short stature, snubnosed, with red 
eyes and hair and that they dwolt in mountains and forests. 


Pahlava.—occurs in Mann ( X. 43-44) as a ksatriya caste 
reduced to the status of Sadra. Vide note on khagsa. The 
Mahabharata several times mentions the Pahlavas, Paradas 
and other non—Aryan people ( vide Sabha 32, 16-17, Udyoga 4, 
15, Bhisma 20. 13 ). 


Pandusopdka, According to Manu X, 87 he is the offspring 
of a cdndala male from a vaidehaka woman, who maintains him- 
self by dealing in bamboos, He is the same ag buruda. 


Parada. Vide Manu X, 43-44 and note on khaga above, 
Paradas are pen ys mentioned in the Mahabharata, generally 
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as Mlecchas and non-Aryan tribes (vide Sabha 32, 16,51. 12, 
52.3; Drona 93, 42 and 121.13). Vide under Yavana. 


Parasava. Vide nisida above. In the Adiparva 109, 25 
Vidura is called pirasava and he is said (in Adi. 114.12 ) to have 
married the parasgavi daughter of king Devaka. The Sabyddri- 
khanda (26. 43) says that he is called Sidra aud is suparior to a 
$adra (in status ) and that he was to live by the avocations pre- 
scribed for sidras, 


Pingala. According to tha Stitasamhita he is the offspring 
of o brihmana from an dyogava female. 


Pundra or Paundraka. Frequently mentioned in the Msha- 
bharata among non-Arvan tribes a. g Drona 93. 44, Asvame- 
dhika 29. 15-16. Medhatithi on Manu X. 44 remarks that 
the Paundrakas are spoken of as ksatriyas in the Mahabharata, 
80 a man may be misled into thinking that even in the days of 
Medhatithi they were still ksatriyas ( but they were not so), 


Pulinda. For vedic references soe above (p. 47), They were 
a wild mountain tribe Jike the Kiritas or Sabaras. Tn the Vana- 
parva 140. 25 Pulindas, Kirdtas and Tangauas are spoken of as 
dweliing on the Himalaya. Udyoga 160. 103, Karna 73, 19-20, 
Anusasana 33. 21-22 mention pulindas. Uéanag (16) says that 
he is the illegitimate offspring of a vaisya male frou a ksatriya 
female and he lives by rearing cattle and by killing wild 
beasts. Vaik.( X. 14) cays the same and adds that he subsists 
on the produce of ths forest anJ by killing wild animals. 
The Sttasumhita is of the same opinion as Vaik, 


Pulkasa (or paulkasa). Tho word js also written as 
pukkasa. Sarhkaracirya on Brhadaranyaka Up. IV. 3. 2% says 
that pulkasa and paulkasa are tha same. According to Baud. 
Dh. 8. (1.9.14) and Manu X.18 he is the offapring of a nisida male 
from a Sidra female, According to Kaut. (IIL 7) he is the 
offspring of a nisida male from an uzra female, while Vaik. 
X. 14, USaras (17) and the Sutasamhita say that he is the 
offspring of a Sadra male fram a ksatriya woman and that he 
makes his livelihood by inanufactiring and selling liquors 
or natural intoxicating sap. The same is the view of some 
teachers according to Gautama LV. 17. According to Vas. Dh. 8, 
(18.5) and Visnu Dh. 3. (16. 5) he is the offspring of a vaigya 
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male from a keatriya female and the latter adds that he 
subsists by hunting. The Agnipurdna (151. 15) says that 
pukkasas are hunters. Yams" and Harita quoted in the Krtya- 
kalpataru make him out as the offspring of a Sidra male from 
a vaisya female, Manu X. 49 prescribes catching and killing 
animals that live in holes as the occupation of ksatr, ugra and 
pukkasa. Ksirasvim! (com. of Amara) says that pukkasa is the 
seme as mrtapa (which see below). Ap. Dh. 8. (IL. 1. 2.6) 
says that when a Brahmana, Ksatriya or Vaisya is guilty of the 
theft of gold, of the murder of a brahmana, they undergo for 
some time in hell torments and then are respectively born as 
Candala, Paulkasa or Vaina. 


Puslara. Mentioned in Veda-Vyadsa-smrti (i. 12) as one 
of the antyajas. Vide note 173 above. 


Puspadha, Manu (X. 21) says that this is another name of 
aivantya (p. 73, ) 


Paundraka (or Paundra). Vide Pundra above, Anuédsana 
35. 17 and Santi 65. 13-14 have the form paundra, Vide Manu 
X. 44 for paundraka and note on khaga. 

Paulkasa, Vide pulkasa above, 

Bandin. See under vandin below. 


Barbara. Medhatithion Manu X. 4 says that the barbaras 
are samkirnayonis. In the Mahabharata they are frequently 
mentioned among non-Aryan tribes slong with Saka, Sabara, 
Yavena, Pablava etc. Vide Sabha, 32. 16-17, 51. 23: Vana 254, 
18 (as staying in the west); Drona 121.13; Anusasana 35, 17; 
Santi 65. 13. 

Bahya. Vide under antya (p. 70), 


Buruda (worker in bamboo). He is one of the seven 
antyajas (vide note 170 above), The word is also written as 
varuda (vide below). Varuda occurs in the Kulaladigana 
( Panini IV. 3.118). Buruda is a scheduled caste in Orissa. 


Bhata, He is one of the antyajas according to Veda-Vyass 
(I. 12), Vide note 173 above and on rangavatarin below. 


Bhilla. He is one of the antyajas according to Angiras, 
Atri 199, Yama 33. Vide note 170 above. 


Bhisak. According to Usanas (26) he is the offspring of 8 
cere union between a brahmanae and a Ssalrlys ‘girl 
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and he maintains himself by studying the Ayurveda in its eight 
parts, or sstronomy, astrology and mathematics ( verse 27 ). 
According to Brahmapurdna (quoted by Apararka p. 1171) he 
lives by surgery and by attending upon patients. 


Bhiipa. According to Yama quoted in Krtyakalpatarn he 
is the offspring of a vaisya from a ksatriys female, 


Bhirjakantaka. According to Manu X. 21 he is the offspring 
of a vratys brahmans from a similar woman. In several coun- 
tries he is called 4vantya or vatadhana, puspadba or saikha, 


Bhrijakantha (same as ambastha ). According to the view 
of some teachers mentioned in Gaunt. IV, 17, he is the offspring 
of a brahmana male from a vaisys famale. 


Bhoja. According to the Sita-sainhita he is the offspring 
of a ksatriya woman and a4 vaisya male. 


adgu, Mentioned in Manu X. 48 as subsisting by killing 
wild beasts, Kullika on that verse explains that according to 
Baudhayana he is the offspring of a brahmana from a bandin 
female. Vaik. X. 12 says that he is the offspring of the 
marriage of a ksatriya male with a vaisya female and subsista 
as 8 merchant (Sresthin ) and does not take to the profession of 
a warrior. 


Monikdra, According to Usanas ( 39~40 ) he is the offspring 
of a clandestine union between a ksatriya male and a vaisya 
female and he gains his livelihood by working on beads, by 
perforating pearls and desling in coral and conches. According 
tothe Sitasamhbita he is the clandestine offspring of a vaisya 
male from a vaisya female. 


Matsyabandhaka (a fisherman). Accordingto Usanas (44) he is 
the offspring of 8 taksaka ( carpenter) from a ksatriya woman. 


Malla, Vide Manu (X. 22) who says that it is another 
name of Jhalla etc. 


Magadha. According to Gaut. IV. 15, AnuSasana 48. 12, 
Kaut. ( TIL, 7), Manu X. 11, 17 and Yaj. 1. 93 he is a pratiloma 
caste sprung from the union of a vaisya male and a ksatriya 
female; while according to the view of some teachers mentioned 
in Gaut. IV. 16, Usanas (7) and Vaik. (X. 13) be is the offspring 
of a vaisya male and a brahmans female; but Baud, Dh. 8.1. 9.7 
says he is the offspring of a sudra male and a vaisya female and 
Visnu Dh. 8.16. 5 makes him the offspring of a Sidra from a 
ksatriya female. Manu (X. 47) prescribes trade by land routes for 
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Magadhas; Anusdsana X. 46 says that they maintain themselves 
on speech (i. e. by praise) and are also called bandin. Sahya- 
drikhanda ( 26, 60-62) also calls him bandin and says he is 
slightly superior to siidra and that he is clever in ornate prose, 
in six languages, in kalas and he ia a devotee of Kalika. Vaik., 
(X. 13) states that even sttdras cannot take food cooked 
by him, that he is an untouchable and maintains himself by 
praise, by singing or by being a messenger. Usanss(7-8) says 
that he becomes the bandiu of brahmanas and ksatriyas, he 
maintains hinself by lauding (tlie deeds of others) or as a 
messenger or servant of o vaisya. Panini IV, 1.70 derives the 
word Magadha from the country Magadhs, but apparently not 
in the sense of a caste. 


Manacika. According to the Stitasamhita he is the offspring 
of tise clandestine union of a Sidra male and a Sudra female. 


Mataiiga. The same as cindala, The Kadambari of Bana 
(para 9)and Amara employ them as synonymous, Yama(12) uses 
the word Matanga where we ordinarily find cindala in other 
smrtis. In the Bombay Presidency there is an untouchable 
caste called 3f@/:g which numbers about three hundred thousand, 
There sre Mangs as a scheduled caste in Orissa. 


Margava. Same as kaivarta (fisherman). Vide Manu X, 34, 


Malikara or Malia, Vide Veda-Vyisa (I. 10-11) quoted 
above in note 184. 


Mahisya, According to the view of some teachers mentioned 
in Gaut, IV.17 and Yj. I. 92 he is an anuloms caste sprung from 
the marriage of a ksatriya with a vaigya woman. According 
to the Sahyadrikhanda ( 26. 45-46 ) he is entitled to upanayana 
and his avocations are astrology, augury, prognostications 
due to seara. According to the Sttasan.bitS he is the same as 
ambastha. 

Miurdhavasikta. This is an anuloma caste according to the 
view of some teachers in Gaut. 1V. 17 and Y4j. I. 91 sprung from 
the marriage of a brabmana with a ksatriya woman. According 
to Vaik. (X.12)the offspring of the marriage of a brahmana with 
a ksatriya woman is the foremost among anulomas and is 
called savarna, while the offspring of the clandestine union of 
these two is called abhisikta. If crowned he becomes a king, 
otherwise he subsists by studying Ayurveda ( Medicine ) or the 
science of ghosts or astronomy, astrology and mathematios. In 
the Sahyadrikhanda ( chap. 26. 36-39 ) more detaile are added, 
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Mrtapa. Vide pulkasa above. In the Mahdbbasya*® on 
Pan, II. 4. 10 this caste is mentioned as separate from oandala, 
but both are included by the Mahabhasya under siidras that are 
niravastia (i. e. those who are so low in the caste system that if 
a vessel is used by them for eating their food from it cannot 
be used by any one of the other castes even after the vessel is 
purified by fire &c. ). 


Meda. Heis one of the seven antyajas (vide note 170). 
This is mentioned in Narada ( vakparusya, verse J1). Anusisana 
22, 22 speaks of medas, pulkasds sod antavesiyins, and the 
com, Nilakanthsa”” explains that Medas are those who eat the 
flesh of dead cattle Manu X. 36 says that he isthe offspring 
of a vaidehaka male anda nisida woman, that he dwells out- 
side the village and Manu X. 48 says that his business along 
with that of Andhra, Cuficu and Madgu is to kill wild beasts. 
Vide under Andhra above and see E, [. vol. XX. p. 130 where 
meda and cdndala are named as lowest castes ina grant of 
Paramardideva in samvat 1236. According to Sadrakamalakara, 
andhras and medas have to sweep dirty places, doorsteps 
and privies. 

Maitra. Manu X. 23 says he is the same as Karusa, 


Maitreyaka. According to Manu X. 23 be is the offspring of 
a vaidehaka male and dyogsavsa female and his means of liveli- 
hood are belauding kings and nobles continually and ringing 6 
bell in the early morning. Tho Jativiveka says that he is 
called Dhokanakara. 


Mleccha. According to the Sutasamhita he is the offspring of 
the clandestine union of a brdhmana woman:and a vaisya male, 


Yavana, According to the view of so ne mentioned in Gant. 
1V.17 be isa pratiloma caste sprung from a stdra male and a 
ksatriya woman. According to Manu X, 43-44 Yavanas were 
originally ksatriyas reduced to the status of Stidras ( vide under 
khasa above p. 79). Inthe Mahabharata Yavanas are almost 
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always aasociated with Sakas and several other non-Aryan 
tribes ; vide Sabha, 32. 16-17, Vanaparva 254. 18 (as inhabiting 
the west ), Udyoga 19. 21, Bhisma 20. 13, Drona 93. 42 and 121. 
13, Karna 73. 19, Santi 65. 13. From Striparva 22, 11 it 
appears that Jayadratha (king of the countries of Sindhu and 
Sauvira) had Kamboja and Yavana women in his harem, 
Panini (IV. 1.59) derives the word Yavandni fron Yavana 
and a vartika on that sitra adds that Yavandn! meane the dept 
(the written alphabet) of the Yavanas, Patafjali in his 
Mababhasya (on Pan, II. 4. 10) indicates that he was prepared 
to regard Yavanas and Sakas as Sidras but as outside Arya- 
varta, Asoka in Rock Edicts V and XIII refers to the Yonas 
and Kambojas as nations on the borders of his empire. The 
Visnupurana LV, 3. 21 describes that the Yavanas shaved the 
head and also the beard, the Sakas tonsured their heads only, 
the Paradas allowed the hair on the head to grow long and tha 
Pahlavas grew beards and that all became Mlecchas because 
they gave up their original dharmas and because brahmanas 
also left them. 


Rangavatarin ( or-larake ). According to Manu IV, 215 he 
is distinct from Sailisa and gayana, Sankha (quoted by 
Apararka p. 1175), Sankba (17,36) and Visnu Dh, S, 51,14 
mention him. According to Brahmapurana (quoted by Apararka 
p. 1178) he iss nata w uo goes on the stage for livelihood and 
who introduces various changes in his appearance and dress. 
Rangavatarin is mentioned in the Maitr! Up, along with nata 
and bhata.®8 


Rajaka (washerman), Dhobi is a scheduled caste in 
U.P., Bihar andC, P. and in Bengal (called Dhoba). He is one 
of the uzfyajas according to several writers (vide note 170 
above). According to Vaikh. (X. 15) and the Satasamhita he is the 
offspring of a pulkasa( or vaideha) from a brahmana woman, 
while according to Usanas (18) he is the offspring of a pulkasa 
male from a vaisya girl. The Mahabhasya on Pan, (IL. 4.10) 
includes him under Sidra. Yaj, II. 48 mentions him as liable 
to pay his wife's debts, because his livalihood depends on her. 
The Sidrakamalakara mentioned another caste of rajaka( which 
is the offspring of an ugra male and vaidehaka female ). 
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Ranjaka (dyer). Manu IV. 216 mentions him, According 
to Usanas (19) he is the offspring of a clandestine union between 
a Sidra male and a ksatriya female. 


Rathakira. Vide above pp. 43, 45 for Vedic references. 
According to Baud. gr. IL.5.6 and Bharadvaja gr. (1) his 
upanayana was to be performed inthe rainy season. It appears he 
lost his status gradually. In ths Baud, Dh.S.{ I. 9.6) he is the 
offspring of the marriage of a vaisya male with a Sadra female. 
According to Yaj. I. 95 he isan snuloma doubly mixed as he is 
the offspring of a mahisya male from a karana female and 
according to a prose passage of Sankha quoted by the Mit. 
the rathskdra is entitled to have upanavana performed, 
to offer sacrifices and gifts and makes his living by learning 
the art of taming horses, of making chariots and building 
houses. According to Usanas (5-6) and Vaik. ( X. 13) he is the 
offspring of a clandestine union between a ksatriva male 
and a brabmana woman and he is to behave like a Sidra, he is 
not a twice-born ( dvija ) and cannot repeat Vedic mantras and 
makes his living by tending and driving horses and carts. 


Ramaka, According to Was. Dh. S. 18. 4 he is a pratioma 
sprung from the union of a vaisya male and a brahimana female, 
This would be krta, according to Gaut. (IV. 15), vaidehaka 
according to Baudhayana. 


Lubdhaka ( hunter of deer —same as vyadha. 


Lekhaka. Mentioned by Sumantu quoted in Par. M. II, 
part 1 p. 383. He is probably the sane as kayastha, if a caste 
is meant; vide under kayastha pp. 75-76, 


Lohaka@ra (ironsmith), Vide p.75 under karmara, Narada? 
( rnddana 288 ) recommends utilising the services of an ironsmith 
who is so by caste in the fire ordeal. He is mentioned by Harita 
( prose ) quoted by Apararka p. 1176, The Kamauli plate of 
Jayacandradeva Gahadavala was engraved by ' Lohara Someka’ 
in sarnvat 1232 ( E. I. IV. p. 127). 


Vandin (a bard, written as bandin also). According to 
Harita quoted in Krtyakalpataru he is a pratiloma sprung 
from a vaigya male and ksatriya female. According to the 
Brahma-puraéna quoted by Apararka p, 1177 a vandin is one who 
sings the praises of men. 
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Varata, Enumerated among the antyajas by Veda-Vy&sa 
(I, 12-13). 

Varuda (worker in bamboo )—also written as buruda 
( vide above p. 89). The Mahabhdsya on Pan, IV, 1.97 ( vol. IL 
p. 253) gives the instance vdrudaki (from varuda ). Bidala- 
kara (splitter of bamboo) occurs in Tai. S. [I]. 4. 5. 1. and 
bidalakdr! in Vaj. 8. 30. 8. 

"atadhina, According to Manu X, 21 he is the same as 
Avantya. 

Vijanman. According toManu X.23 be is the same as karusa. 

Vena (or Vaina). According to Manu X. 19 and Baud, Db. 
§.(1. 9.13) he is the offspring of a vaidehaka male from en 
ambastha female, while Kaut. (III. 7) makes the vaina the 
offspring of an ambastha male from a vaidehaka female; and 
according to Manu X, 49 be makes his livelihood by beating 
musical instruments. Kullaka on Manu IV. 215 says that 
Vena is one who maintains himself by splitting bamboos and 
that heisthe same as buruda according to Visvaripa. For 
Vaina see Ap. Dh. S. quoted under pulkasa (p. 89). Kaut. (IIT. 7) 
adde that a vainya follows the same profession ss a rathak&ra. 
Sankha (17. 38), Visnu Dh. 8. 51. 14, Yaj III. 207 place the 
vera alongside of carmakdra, nisida and pulkasa. According 
to Vas. Dh. 8. (18. 2) he ‘s a pratiloma sprung from the union 
of a Sidra male and a ksstriya female. Yaj. I. 161 has the form 
vaiua which the Mit. explains as meaning one who maintains 
himself by cutting and splitting bamboos, The Sidrakamalakara 
notes that sccording to Adipurana vena is a drum-beater to 
announce royal orders ahd odicts. 

Venuka. According to USanas (4) he is a pratiloma, the 
offspring of a siita from a brahmana woman, while according to 
Vaik. (X. 15 ) he is the offspring of a madgu from a br&éhinana 
woman and his avocation is to play on a vind and on 
flutes. According to the Sitasamhitaé he is the offspring of a 
barber from a brahmana woman. 

Velava. According to the Siitasamhita he is the offspring 
of « éiidra from 6 ksatriya woman by stealth. 

Vaidehaka, According to Baud. Dh. (1.9.8), Kaut. (111.7), 
Manu X. 11,13, 17, Visnu Dh. 8S, 16, 6, Narada ( stripumsa 
11), Yaj. I. 93, Anugasana 48, 10 he is a pratiloma sprung 
from & vaigya male and a brahmans female; while according to 
Gaut. IV. 15 he is the offspring of a Sidra from a kestriya 
woman and scoording to Vaik, (X. 14), the view of some Gc&ryas 
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in Gaut, IV. 17 and Uganas (20) he is the offspring of 
a Sidra male from a vaisya female. According to Manu X. 47 
and Agnipurana (151. 14) his peculiar work is to attend on and 
guard women (in harems etc), while according to USanas 
(20-21) and Waik. (3.14) he is to tend goats, cows and 
buffaloes and to sell milk, curds, butter-milk and ghee. The 
Sita-samhita says that vaideha and pulkasa are the same. 


Vyadha (huntsman }-mentioned by Sumantu in Apararka 
p. 1176 and Harilta (quoted by Apararka p. 279), Apastamba 
( verse ) 9. 32, Yaj. IT. 48. 


Vratya. According to Ap, Dh.8.1.1, 1.22-1.1.2. 10, Par. gr. 
IL 5 and other sitra works a zrafya is one on whom and on 
whose ancestors the samskara of upanayann has not been per- 
formed. But in other works like Baud. Dh. S. (I. 9. 15), the word 
vratya is applied to all who are born of the mixture of varnas. 


Saka. Manu ( X. 43-44 ) mentions Sakas along with Yava- 
nas and others as originally ksatriyas reduced to the state of 
gidras. Vide note on Yavana (p. 92) above. They are mentioned 
in the Mahabharata along with Yavana and other non-Aryan 
tribes. Vide Sabha 32. 16-17, 51. 23, Udyoga (4 15; 19. 21; 
160, 103), Bhisma (20.13), Drona (121. 13), Saka occurs in 
the kambojidigana (Pan. 1V. 1.175). Wide note 200. 

Sabara, An aboriginal jungle tribe likethe Bhilla. In the 
Mahabharata the sabaras are frequently mentioned (@ g. 
Anusasana 35. 17, Santi 65. 13). 

Salika. According to the Siittasamhita he is the same as 
Magadha, 

Sulika. According to USanas (42) he is the offspring of a 
clandestine union between a brahmana and a sudra female and 
his avocation is to impale those offenders who are sentenced to 
be impaled. According to Vaik. ( X. 13) and Stitasambita he is 
the offspring of a clandestine union between a ksatriya male 
and a sudra famale. 


Saikha, According to Manu X. 21 he is the same as avantya, 


Sailisa, Visou Db. 9. 51.13, Manu IV. 214, Harita quoted 
by Apsrarka p. 279 distinguish him from rangavatdrl and 
the Brahmapurana (quoted by Apararka p. 1178) defines 
him as one who finds out employment for natas®, Apastamba 
9. 32 ( verse ) speaks of him in the same breath with reeks and 


204, “gravid aarat g @ g ahem: —_ rege 4, iy onmyd p. 1178, 
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vyaidha. Yj. Il. 48 does the same and the Mit, thereon para- 
phrases the word by nata. 


Saundika (wine-seller ). Visnu Db, 8, 51, 15, Manu IV, 
216, Yaj. II. 48, Sankha (quoted by. Apararka p. 1175) and 
Brahmapurana (quoted by Apararka p. 1177 ) mention him. 


Svapaca or Svapaka. He is one of the antyajas enumerated 
by Veda-Vydasa (I. 12-13). Vide note 173 above. He occurs in 
the gana kulaladi (Pan. IV. 3. 118). According to Baud, Dh. S. 
(1.9. 12), Kaut. (IID. 7), he is the offspring of an ugra male 
from a female of the ksutr sub-caste, while according to Manu 
X. 19 he is the offspring of a ksatr male from an ugra female. 
Vaik. (X. 15) and Satusamhita say that he is the offspring of 
a cindila male and a brahmana female, while Usanas (11) 
holds that he is the offspring of a canddla male from a vaisya 
woman. According to Manu X. 51-56 candadlas and &vapacas 
follow the same avocation and are governed by the same rules 
( vide p. 81 under caéndala), Usanas (12) eaye that they eat the 
flesh of dogs and that dogs sre their wealth, while Vaik. says 
that they wear the same marks that cinddlas have to wear 
(under the king’s order, as Manu says in X. 55), that they 
remove the filth of towns etc., stay near cemeteries, have to dis- 
pose of corpses of men that leave no relatives, have to act as 
hangmen for offenders cantenced to death and to take their 
clothes etc., have to take food in broken pots and to eat dogs’ 
flesh and to deal in hides and armour (or in armour made of 
hides ). The Bhagavadgita (5.18) puts him on the same level 
with dogs, In the Markandeya-purana (8. 81-83, 86, 96) a 
candala is called S§vapika (i.e. no distinction is made between 
the two), In the Jativiveka he is identified with the Mahkur and 
with the Mang of the Deccan. 


Satvata. According to Manu X. 23 he is the same as 
karusa above, 


Sudhanvacirya, According to Manu X. 23 he is the same 
as kdrusa above. 


Suvarna. According to Usanas (vv. 24-25) he is the offspring 
of the legal union with Vedic mantras of a brahmans male and 
a ksatriya female, It appears likely that the text is corrupt 
and we should read savarna for suvarna. He should perform 
rites prescribed by the Atharvaveda, he should by the king's 
order ride a horse, elephant or chariot, may act as the comman- 
der of an army or may practise as a physician, 


B.D. 13 


98 History of Dharmaégistra { Ch. If 


Suvarnaka@ra or Sauvarnika or Hemnkara (goldsmith), A 
hiranyakara is mentioned in the Vaj.S, XXX.17 and in Tai. 
Br. IIE. 4.14. According to Visnu Db. S. X.4 and Narada 
(rnddana 274) a goldsmith or a desler in bronze or a bania was 
to examine the balance in the balance ordes!. Manu IV. 215, 
Yaj. I. 163, Sankha and Sumantu quoted by Apsrarka (pp. 1175, 
1176 ) treat him ona level with karmakara ( blacksmith) and 
nisida. Manu IX. 292 condemns him as the worst of all 
rogues (sarvakantakapdpistha ). For the view of Vaik. and 
Brhaspati vide under taksan above (note 189). In the Maha- 
bharata it is said that after Parasurima’s alleged extermination 
of the ksatriyas, some of them that escaped resorted to the 
castes of ironsmiths and goldsmiths?" 


Sticaka, According to Usanas(v, 43) he ig an anuloma 
born of the marriage of a vaisya male from u sudra female. 


Sticika or saucika or sucl—one who works with s needle, 
ateilor. According to Vaik. ( X. 15) and Usanas ( v. 22 ) he is a 
pratiloma, offspring of a vaidehaka from a keatriya woman 
and engages inthe work of sewing witha needle, Saucika, 
according to the lexicon of Amura, is the same as tuntavays (for 
which see above p. $3) aud the Brahmspurdna quoted by Apar- 
arka ( p. 1178 ) also equates s#c? with tunnariys, 


Sila. For vedic references see above p 43. According to 
Caut. (TV. 15), Baud. Dh. S. (1.9.9), Vas, (18. 6), Kant. (11. 7), 
Manu (X. 11), Narada (stripumsa 110), Visnu Dh. 8S. (16.6), 
Yaj. (1. 93) and Sittusamhita, he isa pratiloma sprung froma 
ksatriya male and a brihmana woman. Kaut. is careful to add 
that the siita who figures inthe puranas ag the reciter is quite 
different from this. A vartika on Pain. ( VI. 3. 70) teaches the 
formation of words like siitaputri.®% According to Manu (X.47) and 
Visnu the avocation of sitas is driving a chariot (i. e, breaking 
and yoking horses). According to Vaik. (.X. 13) he makes his liveli- 
hood by reminding the king of his duties und by cooking food 
for him. Uganas (v. 3: also says that his busincss is to remind (a 
king) of his duties, sp CeORENG to the aE AIDE BaEYa Ke 32, ao Bilis 


205, cireriternrerigt raed arisen: | mieraa 49, Be, “aay is 
probably for eqiare (an iron-smith), while auother reading ig PUTRI 


( maker of bowstrings ) also 
206. The 9th virtika on Pan, Vi. 3. 79 is SAMA aEaaS eat 


wagt! The examples given by the menmeq arc ark, aqrgitay, aca 
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are the attendants of brahmanas and ksatriyas and the latter need 
not carry out what the sita says, According to the Vayupurana 
(vol. J. 1. 33-38 and vol. If. 1. 139 ) the siitta was to preserve the 
pedigrees of kings und great men and traditions about learning or 
hookg, he is not authorised to study the Veda, the middling way 
of maintenance for him is to depend upon kings and to look after 
chariots, elephants and horses; an inferior way of maintenance 
is the practice of medicine. Tha Vaik. (X.13) and the Sita- 
sambita expressly say that the difference botween the sitta and 
the rathakara consists in this that the former is the offspring of 
a marriage, while the latter is the offspring of a clandestine 
union of a ksatriya male with a brahmana woman. The 
Subyddrikbouda (26, 53-54) says that he is inferior to ksatriyns, 
but is entitled to do all the work of a ksatriya and that he also 
performs the work of a charioteer, of taming elephants and 
riding horses. 


Sanka or Sauna {a butcher). According to Usanas (v, 14) 
he is the offspring of an dayoguva froma ksatriya woman. 
}larita (quoted by Aparirka p. 279) speaks of him in the same 
breath with rajaka and carmakara, The Brahmapurana ( quoted 
by Apararka p. 1177 ) says that he is * paSumdraka’. Sumantu®* 
quoted by Par. M. makes his food unfit for brihmanas. He is 
the same as ‘ khatika’ »ccording to the Jativiveka. 


Satrindhra. According to Manu X.32 he is the offspring of a 
dusyu (os defined in Manu X. 45) from an dyogava woman 
and he makes his living by combing the hair (of men and 
women ), he is not to be treated as a disa (i.e. he has not to eat 
ucchista food ), but is to perform menial work ( such as sham- 
pooing the body ) or is to subsist by catching deer etc. The word 
is included in the gana kulalidi( Pan. 1V, 3.118). From the 
Mahabharata we see what duties Draupadi disguised as sair- 
andhri had to do for the quean of Virdta ( Virdta-parva 9. 18-19), 
viz. combing and arranging tbe hair, pounding unguents, making 
garlands, Similarly Damayant! became a sairandhri to the 
mother of the Cedi king (Vanaparva 65. 68-70),- but she 
refused to eat ucchista food, would not wash the feet of any- 
body and would not allow any man toapproach her. According 
to Adipurina quoted in Sudrakamalakara he lives by hunting 
deer and guarding royal haroms and women after delivery. 





207. wiaaeTgherg_gesUnar esa snares!) gay in 
qe. ay, IL. 1. p. 383. 
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Sopika. According to Manu (X, 38) he is the offspring of 6 
candals male and a pukkasa female, subsists by the profession 
of being hangman to those whom the king condemns to death. 


Saduhanvana. Vide note on ‘rathakdra’ above (p. 45). 
Vide Kamasitra I. 5, 37. 


It will have been noticed that some of the castas mentioned 
in the smrtis such as ambastha, magadha, malla and vaidehaka 
are conneoted with countries (Amba, Magadha, Videha etc. ), 
that some others sre based upon race such as Abhira, Kirata and 
Saka, Manu( X. 43-45) and the Mahabharata ( Anusisana- 
parva 33, 21-23 and 35. 17-18) were prepared to admit that 
several foreign races like the Sakas, Yavanas, Kambojas, Dravi- 
das, Daradas, Sabaras, Kirdtas etc. were originally ksatriyas, 
but had been reduced to the status of Stdras by losing contact 
with brahmanasg or by not liking the idea of being subject to the 
brabmanical system. The Visnupurdna (IV. 4. 47-48) says tho 
same. Numerous names of castes arise from the professions 
they follow, e. g. ayaskdra, kumbhakara, carmakara, taksan, 
tailika, nata, rathakdra, vena ete. Even in ancient times 
brahmanas followed so many different occupations almost as in 
modern times that the list of brahmanas who cannot be invited 
at Sraddhas because they follow occupations other than those 
prescribed for them is rather very formidable (vide Manu III, 
151 ff. and the remarka on panktipavana later on ). 


It appears that comparatively very early many among the 
brahmanas had given up the occupations peculiar to them and 
were entitled to be called brahmanas simply because of their 
birth. The Mahabhasya*® of Patafijali quotes a verse ‘fapas, 
vedic study, and birth ( from brahmana parents )—these are the 
causes why a person is called a brahmana; he who is devoid of 
tapas and vedic study is a brahmana only by birth (and not a 
real brahmana)’, Similarly in another place Patafijali quotes 
a verse ‘know this to be the auspicious sign of the best of 
brahmanas, viz. whose lore, actions and birth are all three holy’ 
( vol. II. p, 220 on Pan. IV. 1. 44). Tnoough in the Mahabharata 


208, at: gt a dara Tay grea) oatgarat wt brit one: 
mer ea A: h weTaeT on ay Il. 2.6 (vol. Ip. diland [1]. p 363). In 
the atysrrraryd 121.7 we bave « similar verao WT: coe TU TH ICT | 
farfiraiot. wataat ant aaa @ feo 1. The Rerarey has another verse ( vol, 


TL. p. 220 ) set were fan dif ada ond fale argon 
RyET gare t 
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it is often said that a brahmana is go by birth alone and that he 
deserves respect from all, still we meet several times with 
passages *°* wherein there isa revolt against the caste system 
dependent on birth alone and where it is severely condemned 
and great emphasis is laid on the moral worth of aman. In the 
Vanaparva (181, 42-43) we are told®!° ‘ Truthfulness, restraint, 
tapas, generosity, non-injury to sentient beings, constant 
adherence to dharma-these always lead men to the fruition ( of 
their goal ) and not caste nor family’, Udyogaparva ( 43. 20 ff. ) 
explains at great length what is meant by self-restraint. In 
the Santiparva®!! (189. 4 and 8) ‘ Truthfulnoess, generosity, free- 
dom from hatred and wickedness, humility, kindness, and tapas— 
he is known as a brahmana where these are seen. If these signs 
are seen in a Siidra and they do not exist in a braihmana, then 
the sadra would not be a sidra and the brihmana would not be 
« brahmana’. In another place we are told* ‘there is no 
difference between the varnas; the whole world is brahma (the 
creation of Brahma ), since it was created by Brahma in former 
ages and was evolved into varnas by actions ( or.occupations )," 
Udyogaparya ** (43. 49) remarks ‘Do not regard a person as 
brahmana by his talk; be who does not depart from truth is a 
brahmana’; Vanaparve (216. 14-15) ‘ that sudra who is always 
struggling for self-restraint, truthfulness and dhurma is a 
brahmana in my opinic 1, for a brabmana is so by his character.’ 
Vide Vanaparva (313. 108-111) and Yaj. I. 200 and Vrddha 
Gautama p, 632. It has been seen above (p. 6 ) that Gautama 
laid the greatest emphasis on the eight qualities of the soul. But 


209. weARa Ren ere ara nae! aaec: ayaa: wea 
WaR " segurrayd Jd. 1; vide alsy 143, 6. 

210, wea qarat) qrimitar wifteaar) eae age get a ontert 
BS arn gaqg 181. 42-43. 

211. aed qrvrargig angered aur Gon | aqaa ged aa ow a 
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212. @ fagigtits aoiai wa wreiaq wy wero yeas ie adiedolat 
maT i sare 158. 10. 
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in spite of those sentimonts the caste system dependent on birth 
has continued in all its strength and rigour for ages and writers 
like the Par. M. IL. 1, p. 228 are emphatic in saying that between 
jati and character one must look principally to the eminence 
of the caste. 


In certain medieval works called Jativiveka and in other 
works like the Siidraskamalikara ( first half of 17th century A. 
D. ) several more castes are mentioned, some of which are set 
out below, 

Aghiisika or Andhasika—from a vaidehika male and a sudra 
female; sells cooked foud; also called Ramihacani. 

Avartaka—from a bhrijakaptha and a brahmaus woman. 

Ahitundika—from a nisida and a vaideha female; called 
Garud! in Marathi. ; 

Aurabhra—ealled Daangar in Marathi (tends rams and 
awes for their wool). 

Aatadhtnako—from avurtake and a brilimuta woman, 

Runtaliaka—the same as nipita. 

Ruruvinde—from «a kumbhakara anda kukkuta female, 
Saine as modern Sail, according to Sudrakamalikara. 

Ghelka from » Vyadha male and garudy female, He is 
called Undiraméru (rat-killer) in the vernacular. 

Jurbhara—from an dvogava anda dhigvana woman; called 
Dohbor ( or Dhor) in modern times. 

Paustika—from a brahmaua and a nisada female; called 
in modern times Kahara or Bhot ( pulanquin-bearer ). 

Piava—from a candala and an andhra woman; called ‘haidt' 
in modern times, 

Bandhula—from muaitreya and jinghika female; called 
Jharekari now ( who takes out gold particles from the dust at 
the doors of goldsmiths), 

Bhasmankura—from a Saiva fallen aseetic und a sudra pro- 
stitute; called Gurava by the Jativiveka. 

Manyu—from a vaisya and a kgatriya female; called 
Tavadia ( thief catcher ). 

Romka—from malla and an avartaka woman; called 
Lonér in modern times (manufacturer of salt ). 
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Salakya or Sikalya from a malakara and kayastha woman ; 
called Maniar. 


Suddha~Marjaka—called Mandali ( who gains livelihood 
by singing and playing on musical instruments ). 


Sindolaka or spandilika, from a Sidra male and a magadha 
female; called Rangarl ( dyer }. 


In modern times each of the principal varnas has numerous 
sub-castes, based upon difference of country, occupation, sect and 
other causes, For example, brahmanas are first divided into 
ten classes, five of them being Gaudas®'* and five Dravidas. 
Among the Dravida brahmanas, the Maharastra brihmanas are 
again subdividod into numerous sub-castes such as the Cit- 
pivuna (or Konkanastha ), Karhade, DeSastha, Devarukhe ete. 
It is said that in Gujerat there are 84 eubcastes of brahmanas,*!§ 
most of which do not interdine nor intermarry. There is often a 
further distinction among the members of the same subcaste, 
viz, those who follow the priestly occupation and those who do 
not. The epirit of exclusiveness and ideas of superiority that 
arose in vedic times gradually led on to further and further 
divisons and subdivisions of people owing to geographical 
situation aud other ® causes. It appears that probably even in 
ancient times the brilimanas of the north looked down upon the 
brihmanas in eastern countries like Magadha. Vide notes 
31-32 above and Fick (pp, 213-214), The Matsyapurana (16. 16 ) 
says that brahmanas who dwell in Mleccha countries, in 
Trisanku, Barbara, Qdra (Orissa ), Andhra ( Telingana ), Takka, 
Draviga and Konkana are not to be invited at sraddhas.?" 


2M. aimenia seg: ware masa: | adds cat ATE: TH 
ReTs | AMA: HETHR Fea wes TMs cae Ga qa faa: wa 
feat: 0 mentary t (section of the eerzytT) sami X. 2-3 (ed. by Dr. 
Da Cunha); vide Wilson's * Indian castes? vol. IL, p. 17 where the 
names slightly differ, 

215. Sherring, vol. 1. p, 99. gives the names of these 84 aubcastes 

and Wilson in + Indian castes’ vol. TJ. pp. 92 i. adds more bringing the 
total to 160. 
216. Vido Bombay Presidency Gazetteer, vol. 9 py. 18 (for 
Sdrasvatas of Panjab having 470 subdivisions ), Wilson (‘Indian castes’ 
vol. Ll. p. 126) was informed {hut there were 469 subcastes of Siresvata 
brfhmanas and he enumerates theae at pp, 127-133. 


217. emerentiagedegatmia: | Aageiterun cagte- 
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Among ksatriyas there are several subdivisions, auch as 
those claiming descent from the Sun or the Moon and those that 
call themselves to be Agnikulas ( vide Sherring, vol. I. p. 120 
ff. and Tod's Rajasthan vol. I chapter VII for lists of royal 
tribes ), The Paramaras have 35 branches, Guhilots 24 branches. 
Chahinanas 26 branches, Solankis 16 branches and so on. 


Even among comparatively late works the total number of 
subcastes enumerated does not go beyond even two hundred. 
For example, Wilson in ‘ Indian castes’ vol. I pp.65-70 mentions 
only 134 castes with their Sanskrit and modern Marathi names 
agp gathered from the Jativiveka, Madhava-kalpalata, Parasu- 
rama-prataipa and other works. It is only in the census reports 
prepared at great expense by the British Government after 
elaborate efforts and organization that the great complexity of 
the caste system in modern India is laid bare to the eye. But 
this work cannot, by reason of its limited scope, go into these 
varied and complex details of the hurdreds of castes that exirt 
in the several provinces of India, 


CHAPTER Ill 


THE DUTLES, DISABILITIES AND PRIVILEGES 
OF THE VARNAS 


The duties and privileges of varnas occupy a very 
prominent place in all works on Dharmasastra. The study (of 
the Vedas ), offering sacrifices and giving gifts are said to be 
the duties absolutely enjoined on the brahmana, ksatriya and 
vaisya,®*"® while each of these three varnas has certain peculiar 
privileges, which are its principal means of livelihood. Teach- 
ing Vedas, Jfticiating at sacrifices and receiving gifts—these 
ure the privileges of brahmanas; the profession of arms and 
protection of the people are the peculiar privileges of ksatriyas; 
agriculture, rearing cattle, trade and money-lending are the 
peculiar privileges of vaisyas. The first three viz, study, 
sacrifices and liberality are said to be the dharmas of all duwiyas 
und the other actions such as teaching the Veda are said tu be 
the urifé or yiviht (means of livelihood ) of the deijas. The conse- 
quence of this Lifurcation is that if the first three are not 
performed or are neglected, the person concerned was deemed 
to incur siu, while a braninana is not bound necessarily to earn 
his livelihood by ullor uny one of the three viz. teaching, 
officiating at a sacrifice or receiving gifts.2 A few words on 
each of these duties and privileges must be said at this stage. 


Study (af Vedas). It has been already stated ( p. 38 ) that 
brahmane and learning had become indissolubly connected even 
in early Vedic periods, We see in the Satspatha Br. and in the 
Upsnisads that certain kings lad attained eminence as 
philosopbers or students of brakma-vidya and then even learned 
brahmauas came to them as pupils. For example, Yajnavalkya 
learnt from Janaka (Sat. Br. XI. 6. 21.5), Balaki Gargya from 





218. fadtiarnarqaasa qa! wieoreartuat: tTeaarsramaaen: | 
gay Poreeg nhs earl wayeT terete gaPrangueigdiqg | 
attra X. 1-3, 7, 50; vido also Ap. Dh. §, LI. 5. 10. 5-8, Baud. Dh. §, I. 
10. 2-5, Vas. 1], 13-19, Manu 1. 83-90, X. 75-79, Yj. I. 118-119, Vigou 
Dh. 8. LL 10-15, Atri 13-15, Mirkandeyapuriga 28. 3-8, 
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Ajatasatru, king of Kasi ( Br. Up. I]. 1 and Kausitaki Up. IV ), 
Svetaketu Aruneya from Pravahana™° Jaivali ( Chan. Up. 
V. 3), five brahbmanas from ASvapati, king of Kekaya (Chan. 
Vv. 11). In Br. Up. (IV. 2. 1) Janaks is described by 
Yajfiavalkya as one who had studied the Vedas and Upanisads.™*! 
From this it may be inferred that some ksatriyas at least 
spent a good deal of time in the study of religious and 
pullers doctrines. The conclusion®®*”* that is sometimes 


220, earasr See says in eta V. 3.7 that qamnfiftar was not 
known to argos till be imparted it to mea! qurar et nivereqt wid a 
Te Ae: OU er aIEKSTA cea ag Sey vata aaa |; 


vide ge. ag, WI. 2. 3. where similar words occur about the sume mar. 


221. wa gegren sea: gerard TmTMAeR Tat aeeeara: w ofc: 
aia are aaraeagq wa mawqatia i ge. gz. LV. 2.2. 

222. Vide Deussen’s ‘ Das System des Vedanta’, 1883, ( pp. 18-19 ) 
‘tho real cherisher of those thoughts waa originally the caste of the 
kyatriyas, raiher than the caste of the priests. Ovor and over again we 
come across the situation that the brthmana asks the kgatriya for infor- 
mation’ and Deussen refers only to six pnasaves (Br. Up. 11,1, VI. 2, 
Ch. Up. V.3 and V. 11 ond Kangitaki Up. I. 1 and IV.1). Vide also 
'‘Philugopby of the Upanishads ’ (translated hy Geden, 1905, pp. 17-19). 
In the first place theso are too few passages out of the vast U panigad 
literatwe to found the swecpioy peneralisation in which the German 
suvant indulges. In the sccund place in Br. Up. 10. 1 and Kanyitaki 
Up. IV. there ig no statement that branmarvidyd was known only tu 
keatriyas; on the contrary AjStasutru cxprosses surpriso that a 
brabmana should approach a kjatriya for tho oxpounding of brahma- 
vidy and says that this ia oppoged to the natural (or usual) order of 
affairs. This shows that Aj@tasatru was an exceplion and thet brilimanas 
usually taught brehmavidya, In Kaugitaki I. 1. and Ch. Up 
Vo Ul all that is narrated is that Gautama Svetaketu learnt from 
Citra Gargyayani and certain drotriyas like Adpamanyava learnt Vaid- 
vinaravidya from Asvapati Kaikeya, But nothing is said here about 
brabmavidyd being firat known to kgatriyas only. In Br Up. V1. 2aend 
Ch. Up. V. 11 it is no doubt stated that ‘this Vidya’ was not known to 
aoy brihmane till then; but ‘this vidya’ does not meun the whole of the 
philosophy of brahma, but only that particular doctrine which bears the 
neme of paficignividya. This vidya no duubt propounds the doctrinc 
of transmigration in 4 figurative and somewhat picturesque way. But 
that doctrine is claewhere elaborated by br&limanas like Y8jfavalkya to 
the brihmages in king Janaka’s court and to Janaka himself ( vide Br. 
Up. 111. 2.13 and IV. 4. 3-4). Nor can it be said that the doctrine of 
tranemigration wae not at ull known before the Upanisada. The same 
views are echoed by Sir R. @. Bhandarkar in ‘ Vorhend-lungen des VII 


{ Continued on next page } 
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drawn by certain writers that ksatriyas or kings were the 
pioneers in brahmavidya cannot be accepted as correct. The 
germs of the philosophy of the Upanisads are seen in the later 
hymns of the Rgveda, in the Atharvaveda and in some of the 
Brihmana treatises. The Upanisads are full of brahmanas who 
independently propounded various aspects of brahma-vidya and 
there is no reason to suppose that the few ksatriyas referred to as 
masters of the vidya were the only persons who first attained to 
that position. There are hardly any ancient passages to show 
that vaisyas devoted any portion of their time to veda study. 
The Kathaka Samhita ®** (IX. 16) indicates that all varnas 
studied the Veda since it speaks of a person not a brihmana, 
having studied ( Vedic) lores and yet not shining (by his 
learning ). 


Asto brabmanas the matter stands thus. The Nirukta 
(IY. 4) contains four ®®* verses ( which are called Vidydsakta ), 
the first of which says that uidy@ came to the brihmana and 
requested him to guard her as his treasure, The Mahabhasya*®* 
of Patafijali quotes as an Gyama (Vedic passage ) the words ‘a 
brahmana should study and understand without any motive ( of 
profit) dharma, the Veda with its six subsidiary lores ( viz. 
phonetics etc.)’, Manu IV. 147 says ‘a brahmana should 
always and assiduouslv study the Veda alone; that ( Veda 
study) is his highest dharma; everything else is inferior 
dharma’. Yaj. (1. 198) observes ‘ the Creator created brihmanas 
forthe pregervation of the vedas, for the satisfaction of the 

( Cotinhued from last page ) 

Internationalon Oricntalisten Congresses 2u Wior ( Arische Sec. pp. 
108-109 ) and in ‘ Vaignavism and Saivism’ p. 3 ‘Kegatriyas engagod 
thomselves in active speculation on religious matters about the time of 
the Upanisads and are mentioned ag tie original possessors of the new 
knowledge,’ and the learned Doctor refers only to Ch, Up. V. 3 and V. 11, 
It may be stated that Hopkins (in ‘Hthics of India’ 1924 p. 63), Barth 
(Religions of Indian p.65) and Vedic Index ( vol. II p. 206) do not 
subscribe to thess views of Deusson and Bhandarkar. 


223. Tisai amare Fe tea a catagdigaed ter Pee 
axmey wrert afer fara caraatta | arse. 1X. 16, 

224, The same four verses occur in Vas. Db.S.II. 8-11, three of them 
except ‘adhyspita ye’ in Vignu Dh. 8. 29. 9-10 ond 30. 47; Manu IT, 
114-115 expressos the ideas of two out of them, but in different words. 


225, mrgrote Pronrentt wat: qeRt Aqiseda Sa ee! aera” (vol, I, 
p. 15). 
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gods and pitrs, for the safeguarding of dharma.’ Atri (25) con- 
tains the same idea. Other ®®* sages say that he in whose family 
Veda ( Vedic study ) and ved! (consecration of fires for grauta 
rites.) are given up for three generations becomes a durbrahmana 
(an unworthy or bad brahmana), The Tai. S. (IL. 1. 10. 1) 
prescribes a rite for a durbrahmana in whose family cessation 
of drinking soma occurred for generations and who himself 
desired to drink soma. 


Teaching the Veda~—It is probable that in very remote times 
the son was taught the Veda by his father. The story of Svetaketu 
Aruneya (Chandogya V. 3. 1. and VI. 1. 1-2 and Br. Up. VI. 2. 
1 ) shows that he learnt al] the Vedas from his father and the 
legend in the Br. Up.(V. 2.1) that the gods, men and asuras 
learnt from their father Prajipati points in the same direction.*?? 
Reg. VIL. 103.5 shows that instruction was oral and consisted 
in the pupil repeating the words uttered by the teacher. *%8 
Whatever may have been the case in very remote times, from 
the times of the Brahmana literature and in the times of the 
dharmaSastras teaching Vedic literature was almost universally 
in the hands of brabmanas. Some ksatriya teachers or philoso- 
phers are referred to in the Satapatha ( VIII. 1. 4.10 and XT. 6. 2 ) 
and elsewhere, but they are generally held in low esteem, ‘The 
Ap. Dh. S.°8 (II. 2. 4. 25-28) lays down that the brahmana 
alone can be the teacher ( of a brinmatia ), but in distress (i.e. 
in the absence of a brihmana teacher ), a brihmana may learn 
from a ksatriya or vaisya, but the only service ( which as a 
pupil ) he should render to a ksatriya or vaisya teacher is to 
go after him (and not shampooing his feet etc.) and after the 
brahmana finishes his study, the brahmana may go in front 


226. seaqredim—aey tage tft a ARs Ager! © % gate 
ara wate geiata. | atureagern@are (1. 10. 5-6. Thie is quoted as 


Yaina's by Aparirka pp. 286,449. Ansanoss (chap. IV p. 524, Jiv.) 
has the verse, but the last pada is wmagrgt a maradt. Vide for gaia 
the following sitet ypearrarata dt gala: dre Marr | anfeet et 
qereraaiaerarent at carredterind agar) a. og. LL. 1.10.1; vide alao 
&@. a. (1. 1.5.3 Geant garecgearsie 9 ar aataregena ate a fare 

227. aw: aera: samt fe sgatqag agen oe sited 
werad Fat ay: tg. eV, 2.1. 

228. wadenredy areven arsed srrmede sata fererrron | yz, VII. 103. 5. 

229. arp srrard: erdt g 1 sng argh see aed wreeqa! sry- 
TA TAT | et SUT arr Cart met earg | ire, weg LI. 2. 4. 25-28. 
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( of his ksatriya teacher). Gaut, ( VII. 1-3) and Manu (X.1, 
II, 241 ) lay down the same rules. Manu (II. 242) adds that a 
perpetual student (naisthika brahmacart ) should not stay asa 
pupil with a teacher who is not a brahmana and that a brah- 
mana may learn even from a Sidra a useful or efficacious 
craft ( II. 238). The profession of teaching the Veda could not 
have brought mueh money or wealth to brahmanas, since very 
great emphasis was laid, as we shall see later, on teaching 
without any prior agreement about payment. It was the 
privilege of a brihmana alone to officiate as a priest. Jaimini®®° 
says that, as the ksatriya and vaigya cannot be priests (rtviks ), 
the sattra (a sacrifice extending over many days or years ) 
could be performed only by brahmanas. The Katyayana Srauta- 
siitra uses a similar argument. When Visvimitra agread to 
parforu: a sacrifice for Trisanku who had been cursed to bea 
cindala, the Rimayana®™! gays that the gods and sages would 
not accept the oblations, It is doubtful whether the same rigid 
tule prevailed in ancient Vedic days. In Rg. X. 98. 7 itis 
said that Devapi was the purohita of Santanu and the Nirukta 
(II. 10) adds that Devapi and Santanu were brothers and des- 
cendants of Kuru. So, according to the Nirukta at least, a 
ksatriya could be a purobita in Vedio times. It may be admit- 
ted that the Rg. itself does not expressly say that they were 
brothers. In modern ti.ies many writers often speak of brib- 
manas as the priestly caste or as priests. But this is nota 
very accurate statement. All brdhmanas never were nor are 
priests; besides even in modern times when caste is so rigid 
all priests in all temples and shrines are not brahmanas, 
Some brahmanas became the family priests (purohitas) of kings, 
many engaged as rivtks at solemn 3rauta sacrifices or at domes- 
tic rites and ceremonies. Temple priests are comparatively a 
later institution and they were generally looked down upon in 
olden times and are regarded as inferior even in modern times.®*? 

Manu (III. 152 : says that a devalaka i. e, a brabmana who took 


230. argraTat Fat ce ean VI. 6.18; agro aieast 
wattunigacai: | area. ar} I 2. 28. 


231. araat att wea qverceg fastwe: | an wah dant qeeaeg 
area: N reais 59. 13-14. 

232. Qardard AM feel eexcsar! sal Qewet wa eraartg 
fea: \ dente @ a1 Faaat way! sats: aw Re: wtaty wea | 


gas quoted in egitaezar II p. 396, the first verse being quoted by 
atm also pp. 450, 923. 
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remuneration to perform service before the image in a temple 
for three years continuously was unfit to be invited at a sraddha 
or to officiate in a sacrifice for gods. 


The third means of livelihood permitted to brahmanas was 
receiving gifts from 8 worthy or unblemished person. Accord. 
ing to Yama®®? quoted in the Sm. C. (I. p. 179) pratigraha ( recei- 
ving gifts ) from a worthy person of the three higher varnas is 
superior to the acquisition of wealth by officiating as a priest 
or by teaching. But Manu ( X. 109-11) says that pratigraha 
from an unworthy person (or a Sidra ) is worse than the act of 
teaching him or officiating as a priest for him. Very elaborate 
rules were laid down about gifts i. e. who should receive gifts, 
from whom gifts may be received and on what occasions and 
what things were proper subjects of gift. The latter two matters 
will be discussed in detail later on. Hera the rules about the per- 
sons to whom gifts should be made and from whom they were to 
be accepted will be set out. It appears from the Br, Up, (1V.1.3) 
that even in those ancient times there were probibitions against 
receiving gifts from unworthy persons and officiating as priests 
for the unworthy. And the Br. Up. ( V. 14. 5-6) suggests that 
it is only the learned who could properly accept large gifts. 


In the first place, the idea] set before brahmanas was one 
of poverty, of plain living and high thinking, of forsaking the 
active pursuit of riches and cherishing cultural preservation 
and advancement. Manu lays down the general rule that 
when not in distress a brahmana should scquire wealth only 
just sufficient to maintain himself and his family, and to 
enable him to perform his religious duties without causing any 
harm to others or by as little harm to others as a pedeile and 
without unduly worrying his own body (IV. 2-3) and then 
Manu Ns 7-8 ) faye that a brahmana heuseholder may 


233. sigmererreraraat ware “Bead ag ' “aftr? 9 wCq- 
erxabsd g 04 gata Far: tay quoted in eqiaras [. p. 179. 

234. The ‘words ‘kusila «ud ‘Kumbii’ have been variously 
explained by the commentators ; vide Kullika on Maou IV.7, Accord- 
ing to Kullake one who haa corn anfiicient fur three years is called 
‘kusiladhinya’ assuggested by Mann X. 7; while ‘kumbhidhinya? 
is one who has a store of corn for one year. Medhatithi says that 
there is no restriction to corn only ; one who has wealth cither in corn 
or money to satiefy his needs for three years ia ‘kustladhtnaya’ 
according to Govindardja, ‘kusiladhinyo’ and ‘kumbhidhinya? are 
respectively those who have corn for 12 and 6 days. The Mit, 
on Y8)j. I. 128 accepts Govindartja’s explanation. 
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either accumulate so much grain ( but not more) as would fill a 
kusila (a granary), or a kumbhi®?® or he may have as much 
corn as would satisfy all his needs for three days or as much 
as will suffice for the day that is on and that out of these four 
each succeeding one was superior to each preceding one i, e. one 
who had no more accumulation of material goods than for the 
day itself (and who did not care for the morrow) was the best 
brahmana. Yaj. I, 128 speaks of a fifth grade viz. a brahmana 
should subsist by collecting tbe ears of corn that are left in 
the field after the crops are gathered or the single grains of 
corn so left and Manu (X.112) says that if a brihmana 
cannot maintain himself he may prefer to live on the collection 
of fallen ears of corn or grains rather than receive gifts. This 
last mode is designated rta by Manu (I1V.5). Manu (IV, 12, 
15,17) lays down that a brabmana should cultivate supreme 
contentment and though desirous of happiness should restrain 
himself (inthe pursuit of wealth), he should not, even when 
in distress, hanker after the acquisition of wealth by excessive 
attachmeni or by doing what is forbidden or by accepting gifts 
from any person whatever (of blemished character etc, ) and he 
should give up pursuits that are opposed to ( cause obstacles in ) 
his devotion to Vedic study. Yaj, (1. 129) says the same thing 
in more concise language. WVydsa prescribes that a brahmana 
should seek to narrow down his means of livelihood and should 
not hanker after excess ot wealth; if he sets about accumulation 
of wealth he loses the ( glorious ) status of brahmanya.2**> The 
Mahavhairata says that when a brahmana has more corn than 
he would require to satisfy his needs for three years, then he 
should offer a sacrifice with that wealth and he should not go 
on accumulating wealth in vain and that accumulation of vast 
wealth is a calamity for a brabmana.?*” 

Gautama ( [X. 63 ), Yaj. (I. 100), Visnu Dh. S. (63. 1), and 
Laghu-Vyasa ( iL 8) say that a brebmaas snould approsch a 








235. That this ideal of ‘kumbbidhtaya’ ig very ancient ia shown by 
the use of the word kumbiidhinys in the Mahabhasya where 
it is explained as follows (on Pan. J. 3. 7, vol. I. p, 264) 

* pefrared: she govt | wer geome ured GHETT | wey wt: Hat 
weareag @ aret getiared: . 

236. qhragraaraedeea watery | waert wgaeg erprards eteaa 

ware quoted in ger. ar. I. 1. p, 199 and egfaee. 1. p. 173. 


237. Yataragr warghda cargigaed gl gate ta qed a gar ATs 


Me wey n segerea 47. 22; ornif angrorete oz frarrwai wary! stqaTe 
61. 19, 
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king (or a rich man ) for his yogaksema (i... for his livelihood 
and support), Manu (IV. 33), Yaj. (1. 130), and Vas. Dh. 8. 
(XIL 2) declare that a brahmana when oppressed by hunger 
should seek for help ( or money ) from a king, from his pupil cr 
from one who is able and willing to offer a sacrifice, Buta 
brabmana should not receive & gift from an irreligious king or 
other irreligious donor, This implies that if the brahmana is not 
hungry and has sufficient woalth either obtained by inheritance 
or partition or in any other way he should not go about soeking 
for wealth and should not receive gifts (Manu IV. 34). Ifa 
brahmans cannot secure gifts from the sbove three, then he may 
do so from any other worthy dwijati.%8 When even that is not 
possible and the brahmaua is in difficulties he was allowed to 
take a gift from anybody including a stidra ( Manu X. 102-103, 
Yaj. IIL, 41); but a brahmana should not seek gifts from a 
Sidra for the performance of s sacrifice or for «agnihotra, as 
thereby he becomes a candala in another birth (Manu XI. 24 
and 42, Yaj. 1,127). A brahmaua trying to support his hungry 
elders ( parents etc. ), Lis depandante ( wife, servants etc, ), and 
about to worship gods and honour guests may accept a gift 
from anybody ( except a patifa }, but should not satisfy his own 
hunger with that wealth (Manu IV. 251, Vas. 14. 13, Visnu Dh. 
8.57.13, Yaj I. 216). Yaj., however, allowed this even for 
one’s own livelihood. Gaut. “9 (18. 24-25 ) allows a brahmana 
to receive even from a sudra as much as would enable him to 
finish marriage ceremonies on which he has embarked or to get 
materials for a sacrifice when he has begun it. One may take 
gifts from 4 stdra or ugra for paying o fee to one’s guru at the 
end of the period of brahmacarya ( Ap, Dh. S, I 2. 7. 20-21). 
A brabmans was not to seek gifts from a king who was not of 
ksatriya lineage nor from butchers, oilmen, keepers of liquor- 
shops and of brothels nor from courtesans ( Manu IV, 84), nor 
from s king who is avaricious and transgresses the rules of the 
sastras *° ( Yaj. 1.140, Manu LV. 87). The Smrtis lay down 


238. marerrat exndtg frsratai arareit ascita | veararer | te 17.1-2. 

289. geargrt fief ged udarmediit aw garg | ara 18, 24. 

240, Vide Par. M.I.1, p. 199 for quotations from Satnvarta, the 
Skandapurana, the Vignu-dharmottara condemning the receipt of gifta 
from irreligious kings. In Anuiisaua 93. 94 the sages say to king 
Vreadarbhi ‘ wart ofa) cei awrrengt faeien: | caravan: Serre @ew 7: 


Ratram O. Tey ered (eee sttisra: Prqit gut | eearit weg eneafarets 
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that it ie the duty of the king to support srotriyas ( brahmanas 
learned in the Veda) and brahmanas who are incapable of 
struggling for their maintenance (Gaut, X. 9-10, Yaj. ITI. 
44, Atri 24) and that if a érotriya perishes through hunger in 
the domains of a king, that country would suffer from famine 
and disease ( Manu VII. 134). Yaj. IIT. 44 lays down that it is 
the duty of a king to assign a proper means of livelihood to a 
brabmana in distress, having regard to the brahmana’s conduct, 
descent, learning, Vedic study, tapas, the members in his 
family.®*! The ideal set before brahmanas in the matter of 
pratigraha (receiving gifts ) was that he, who though entitled 
to accept a gift (on account of his Vedic learning and tapas ) 
does not take it, attains to the highest worlds ( Yaj. I. 213 ); and 
Manu (TV, 186) says that though entitled to accept gifts a 
brabmana should not again and again resort to that method, 
since the spiritual power ( due to Vedic study ) that he acquires 
is lost by accepting gifts. Another rule about gifts is laid 
down in many works as follows. When s donor himself goes 
to the place of a worthy donee and makes a gift that is the best 
gift, when a donor calls a donee to his place and makes a gift 
it is middling and when a donor gives if begged by a donee it 
is inferior.**? Manu (IV. 188-191 ) prescribes that a man, who 
is not learned, is reduced to ashes like fuel if he accepts a 
gift of gold, land, horse. cows, food, clothes, sesame and ghee, 
that a brahmana who, being devoid of learning and tapas 
(regulated life), desires to accept gifts sinks ( into Hell ) as 
one who sits in a stone boat sinks in water; and that therefore a 
br&hmana who is not learned should be afraid of receiving gifts. 


241. We find that kings followed these directions from very 
ancient times. In Karle Inscription No.13 (™. I. vol. VIL. p. 57) and 
Nasik cave Inscription No. 12(E. 17. Vol. VIII p. 78) king Usavad&ta 
(Reabhadatts ) proclaims that he gave one lakh of cows and 16 villages 
to brabmagas at Prabhisa and got some of them married at his expense 
and that he also fed every year a lakh of brahmanas. In numerous 
grants of [ands and villages the purpose of the grantsis said to be to 
enable the donees to perform the five Mah@yajnas, Agnihotra, Vaidvadeva, 
the offering of bali and caru ( vide Sarsavni plate of Buddbar&ja in BE. I. 
vol. 6 p. 298 dated in Katacchari Sathvat 361 i. e. 609-10 A. D,, Damo- 
darpur plates in B. I. vol. XV. p, 113 dated 443-44'A. D.). 


22. sitiredrent qrangas g Ava | onet creeereary Serqrt grew: 
eqioan 1.29; wear adiat grt aqeerns we! eewanarga whee 
Urqudey «quoted by the Mit. and Apar&rka (p. 291) on Yaj. 1. 203. Vide 
eyrrenrrd quoted by Apsrirka p. 291 and Sentiparva 294, 18-19. 
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To the same effect are Yaj. ( 1. 200-202 ), Vas. Dh. 8, ( VI. 32), 
AuSanasa (Jiv. I, p. 521 which is almost the same as Manu 
IV. 188). Just as a bréhmana who was not learned was 
enjoined not to accept a gift, so conversely people were asked to 
make gifts only to learned and worthy men. Even so early 
as the Sat. Br. this is emphasized as in IV. 3. 4. 15 (3S, B. E. 
vol. 26 p. 344) ‘thus those cows of his are given to him who 
is fit to receive a daksina and not to him who is unfit’. Vide 
TIL. 5. 1.19(S. B. E. vol. 26 p, 114) also. The Ap. Dh. 8. (II. 6, 15. 
9-10 ) prescribes ‘one should invite for dinner in all religious 
acts brahmanas who are pure and who have studied the Veds 
and one should distribute gifts at a proper time and place and 
on occasions of purificatory rites and when there is a worthy 
acceptor,’ ? To the same effect are Vas. Dh. S. III, 8 and VI. 
30, Manu (III. 128, 132 and IV. 31), Y4j.( 1.201), Daksa IIL 26 
and 31. ** The smrtis say that gifts given to a brahmana who 
has not studied the Veda or who is avaricious and deceitful are 
fruitless and lead the donor to hell (Manu IV, 192-194, Atri 
152, Daksa III. 29). Manu ( XI. 1-3 ) says that nine kinds of 
sndtaka brahmauas who are poor are the primary objects of the 
gift of food and fees inside the sacrificial altar; while to others 
food and wealth may be given outside the altar ( babirvedi ), 


An exception was made in the case of gifts made without 
request from the donee. What has been offered unasked may be 
accepted even from one who is guilty of bad actiona, except from 
unchaste women, impotent persons and patifa ( outcastes or 
persons guilty of mahdpatakas )}—Yaj. J. 215, Manu 1V, 248-49, 
Ap. Dh. 8. I. 6. 19. 11-14 ( where two verses are quoted from a 
Purana which are almost the same as Manu IY. 248-249 ), 
Visnu Dh, 8. 57,11. Many persons are mentioned in the sinrtis 
from whom gifts ( particularly of food) were not to be accepted 
( vide Manu IV. 205-224, Vas. Dh. S. XIV, 2-11). 


Another rule about gifts was that a person ehould prefer a 
learned brahbmana who is his neighbour for making a gift to 
one who is not near; if he did not do so, he incurred sin; but 
there was no blame in pasting over an “dencrank or foolish 


943, gubeavng: Weg a Tea: og arceniranign 
Ria genta sitrrga t ame. wg, 11. 6. 15, 9-10. 

244. qaigead oie ceed iad wag eagored 74 8 nye 
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aeerge 72, 39. 


Ch. IIT ] Proper donces 115 


braéhmana who stays near in favour of a worthy but distant 
brahmana.*® Vide Vas. Dh. 9. IIT. 9-10, Manu VIII 392 
(which prescribes a fine of one musa for this), Veda-Vyasa- 
smrti IV. 35-38, Brhaspati-srorti 60 and Laghu-Satatapa 76-79, 
Gobhila-smrti II. 66-69. Devala quoted by Apararka p. 288 and 
Par. M.I. part 1 p. 181 say that that brahmana is a patra 
( worthy to receive a gift} who is pure in three respects ( viz. 
as to his parents and his guru), whose means of livelihood are 
slender, who is tender-hearted and of restrained senses. Vas. 
Dh. 8. VI. 26 and Y4j. I. 200 also define patra similarly. 

It is not to be supposed that the ideal of poverty and non- 
acceptance of gifts excopt under compelling circumstances was 
only an ideal hardly ever acted upon st any time or in any 
part of the country. Even inthe 20th century rural! India has 
villages with a considerable population of brahmanas where 
many srotriysas ( learned inthe Veda) and pandits (those who 
study Sastras like grammar, logic, mimafisa ) are still found 
who are content with what little patrimony they have got, who 
engage in the profession of teaching the Veda and sastras in 
accordance with ancient rules and who do not go about seeking 
gifts nor accept invitations for dinner at sraddhas. In the 
Santiparva 199 brahmanas are divided into two sorts, viz. those 
who are pravrita (i.e, engage in all sorts of activities for 
acquiring wealth) and voose who are nivrita and verse 40 defines 
these latter as those who do not resort to pratigraha (acceptance 
of gifts ). 

Though pratigraha was a special) privilege of brahmanss, 
gifta could be made by anybody to anybody. Y4aj. I. 6 
pays that giving to a worthy person at & proper time is 
the complete definition of dharma and Visvartipa adds that 
gifts could be made by anybody; but the merit secured by 
making a gift depended upon the worth and caste of the donee, 
Gaut. ( V. 18 ),4* Manu VII. 85, Veda-Vyasa IV, 42, Daksa III, 
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28 say that a gift given to a brahmana ( who is only ao by 
caste, but is not learned ), to a érotriys (or &chrya ) and to one 
who has completely mastered all the Vedas ( with their subsi- 
diary lores) respectively confers merit which ia twice, a hun- 
dred thousand times or an infinite number of times more than 
the merit conferred by a gift to a non-brahmana, Gautama™’? 
( V. 19-20 ) and Baudhayana IL. 3, 24 further make {t obligatory 
to give outside the sacrificial altar according to one’s ability a 
portion of one’s wealth to a brahmana, érofriya and veda-paraga 
when they seek help for giving a daksina to their teacher (at 
the end of the period of studenthood ), for their own marriage, 
for medicine, for their own maintenance (that day), for a 
sacrifice, for their own study or journey, and when everything 
has been given in a Visvajit sacrifica and that one must give 
cooked food to all others who beg for it ( except brihmana, sro- 
triya and vedaparaga ). Manu ( XI. 1-3) gives practically the 
game rule. In the Vaisvadeva the householder was enjoined to 
give food to every one including even dogs and candalas, as we 
shall see later on ( under™® Vaisvadeva). Medhatithi on Manu 
IV. 5 says that when a person makes a gift through compassion 
it is not the dana and pratigraha spoken of by the Sadstra; just as 
when a man gives inatruction as to what is beneficial he does 
not care to see what the caste of the person to be benefitted by the 
advice is, 50 a gift made through compassion is made irrespec- 
tive of caste; and that when non-brahmanas reduced to a help- 
less condition take what ig given by others, it cannot be sald 
that they are assuming to themselves the livelihood by pratt- 
graha which is a peculiar means of livelihood for ieee adil 
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In spite of the noble ideal set before brahmanas it appears 
that, owing to the growth of the Bradbmana population and the 
paucity of gifts and invitations to officiate as priests, the strict 
rules about da@na and pratigraha bad to be relaxed and in course 
of time it came to be said that a brahmana, whether learned or 
ignorant, was to be a donee and may accept gifts without any 
scruples. The first inroad®° was made by the rule that in rites 
mesnt for gods the character and learning of brahmanas need 
not be deeply inquired into, but that such enquiry was proper 
obly when they were to be invited for sraddha and other rites 
for the dead, the only exceptions being that a brahmana, who is 
a thief or is guilty of a mah@pataka, or is impotent or an atheist 
was not to be invited even in rites for the gods ( vide Manu III. 
149-150). Gradually such views as the following came to be 
recommended. The Skandapurina’s' as quoted by Apararka 
( p. 455 ) makes Siva say to Parvati ‘the Vedic revelation is 
that sriddha (food) should be given (to a brahmana) after 
inquiry (into his learning and character ), but straightforward 
action is vetter than scrutiny. When one offers sraddha 
straightforwardly without scrutiny, his pitrs are satisfied and 
also gods,” The Vrddha-Gautama smrti (chap. III pp. 512-513 
and 518, Jiv.) says “Brahmanas, whether well conducted or 
of bad conduct, whether vulgar or of polished intellect, should 
not be disrespected like fires covered with ashes, Just as 
fire in whatever condition it may be, is a great deity, soa 
brahmana is a great deity in whatever condition he may be.’ *58 
‘The wise should not despise brahmanas, whether they be squint- 
eyed, humpbacked, dwarfs, indigent or diseased, since they are 
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my forms (i.e. of Krsna)’. The Anusdsanaparva (152. 19 )* 
says ‘a brahmana who is not learned isa god and he iss worthy 
object for gifts and is s great purifier; a learned braéhmana is a 
greater god (than an unlearned one ).’ 


As already ssid above teaching could have brought very 
little wealth, There was no state educational system as in 
modern times with stability of tenure and graded rates of 
salary. Nor was there any Copyright Act under which a learned 
man could make money by writing books for students and the 
general public. The braéhmanas had no orgsnised corporate 
body like the Anglican Church with its hierarchy of Archbi- 
shops, Bishops and other divines, nor was there in ancient India 
any practice of making wills whereby large estates came to the 
Church as in England ( where statutes of Mortmain had to be 
passed to prevent enormous estates from going to the Church ).*** 
The emoluments of officiating priests and gifts given by 
charitably disposed persons must have been fitful and offered 
only a precarious means of livelihood, as they depended upon 
the volition of others and as the smrtis recommended that even 
in §%riddha too many brahmanas should not be invited.%5 
Besides sll brahmanas could not have possessed the memory, 
intelligence and patience required to master the Vedic Literature 
after intensive study for decades of years. Therefore, there is no 
wonder that many brahmanas were compelled by the force of 
circumstances to pursue for their livelihood avocations other 
than the three prescribed ones. From ancient times this was 
recognised by the dharmaSsastra works. Gaut, ( VIL 6 and 7) 
says that if a brahmana cannot maintain himself by means of 
the three peculiar modes of livelihood viz. teaching or officiating 
as a priest for even an unworthy person or by receiving gifts, 
then he should maintain himself by doing the work peculiar to 
a ksatriya (i. e. by fighting and protecting people ) and if even 
that is not possible then by following the avocations of a vaisya 
and Gaut. VII. 26 ordains that a ksatriya may resort to the 
profession of the vaisya in similar circumstances, Baudhdéyana 
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Dh, S. (IL 2. 77) says the same and then it adds (IL 2%. 78 and 
80) that Gautama says that it should not be so as the duties of a 
ksatriya would be too terrific for a br&ébmana and that he 
should pursue the avocation of a vaisya. Baudhdyana 
(L. 1, 20) notes that the profession of arma was practised by the 
brébmsnas of the north. Vas. Dh. 8, (II. 22) lays down that 
persons (of the three higher varnas) should, if they cannot 
maintain themselves by the peculiar avocations of their varna, 
resort to the means of livelihood prescribed for the varna which 
is immediately below their own. Manu X. 81-82, Yaj. III. 35, 
Narada (rnddana 56 ), Visnu Dh. S, 54. 28, Sankha-Likhita say 
the same ® thing. It is further laid down by the same works 
that a person belonging to a lower varna should not resort to the 
modzs of livelihood peculiar to a higher varna ( vide Vas. Dh. 8. 
IL 23, Manu X. 95). The smrtis further ordain that when the 
calatnity or distress ceases, the person who has taken to the 
avocations of another varne should perform priyascitta, should 
resume his proper avocations and abandon the wealth acquired 
by him by resorting to improper avocations; vide Manu XI. 
192-193; Visnu Dh. 8. (54. 27-28), Yaj. IIT. 35, Narada ( rnadana 
59-60). Manu (X, 96) prescribes that, if a person of a Jower 
varna maintains himself through greed by the avocstion*** 
peculiar to a higher varna,the king should confiscate the 
wealth and should at once banish him from the country, A 
classical exampla of the keenness with which good kings 
were expected to prevent persons of lower varnas doing the 
actions allowed only to higher varnas is furnished by the 
story of Sambuka narrated inthe Ramayana (VII. 73-76.) The 
Uttararamacarita of Bhavabhiti echoes the same sentiments, A 
sidra®® who engaged in japa, homa, tapas or became an 
ascetic or repeated ( Vedic) manir1as was to be punished ( or 
killed) by the king and waa also guilty of mortal sin. 
Manu ( X. 98) allows a vaiéya, if unable to maintain himself 
by the ee peculiar to his varna, to live by means of the 
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actions proper for a sidra viz. serving members of the twice- 
born classes. It is also said by Gaut. ( VIL 22-24) thata 
brahmana may maintain himself in any way if unable to 
maintain himself (by the thres means specially prescribed for 
him ), but he should not resort to the actions peculiar to a Sidra, 
that according to some dcdryas he may d> even those actions 
when life itself is in danger, but that when he stoops to the 
actions peculiar to Sidras for maintenance he should not mix 
himself up with members of that varna (by sitting on the 
same seat with them eto.) or eat articles forbidden to brahmanas 
(such as leek and garlic) and should not be a mere menial 
servant. Vide Manu (IV. 4 and 6) and Narada ( rnddana 57 ). 


According™*® to all ancient authorities the special duty of 
the Sidra was to render service to thetwice-born classes, to obtain 
his livelihood from them and serving a brahmana conferred grea- 
ter happiness or benefit on the Sidra than serving a ksatriya 
and serving a ksatriya conferred greater good than serving a 
vaisya. According to Gaut. ( X. 60-61), Manu ( X. 124-125 ) 
and others, the Sudra was to wear the old or cast-off clothes, 
umbrellas, sandals, mattress etc. of his patron and the leavings 
of food (ucchista) wera tobe givento him. If he became old 
and unable to do work while serving anyone of the higher 
varnas he was to be fed by him whom he had formerly served 
(Geut. X. 63). In course of time the position of the Sidra 
improved. If a Sidra®° was unable to maintain himself and 
his family by serving drijas, he was allowed to maintain 
himself by having recourse to crafts like carpentry or drawing 
or painting pictures etc. Narada (rndddna 58) allowed him 
to perform the work of ksatriyas and vaisysas in times of 
distress. Yaj (L 120) also says that, if unable to maintain 
himself by the service of dujas, the sidra may carry on the 
profession of a vaisya or may take to the various crafts, 
The Mebabharata allowed a 4idra®"' who could not maintain 
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himself by the service of higher varnas to resort to the 
avocations of a vaidya, to rearing cattle and to orafte, 
Others lika Laghu-Asvalayana (22.5), Vrddha~Harita ( VII. 
189, 192 ) allowed agriculture to the sidra. The Kalikapurana 
quoted in the Gr, R. (p, 479) allowed the Stdra to sell all 
conimodities except honey, skins, laksa (lac), wines and flesh, 
while Brhat-Purasara (p. 101) prohibited the Sidra from selling 
wine and flesh. Devala quoted in the Mit. ( on Yaj. I. 120) 
prescribes that the Sidra should serve the twice-born and may 
engage in agriculture, rearing cattle, carrying loads, sale of 
commodities, drawing and paiuting, dancing, singing and 
plaving on musical instruments like the flute, lute, drums and 
tabors. *® he foregoing will show that the Sidra gradually 
rose in social status so far as occupation was concerned and 
could follow all occupations except those specially reserved for 
the briimana, so much so that sidras became even kings and 
Manu (LV. 61) bad expressly to enjoin upon brahmanas not to 
dwell in the kingdom of a sudra.** The smrtis however did 
not like that wealth should be accumulated in the hands of the 
sadra (though they were quite willing that ksatriyas and vaisyas 
should command all wealth), Gaut. (X. 64-65) says that the 
siidra’s accumulation of wealth should ba for the support and 
benefit of the other varnus. Manu (X.129) says that a Sidra, even 
though able to accumulate wealth, should not do so, as (on 
account of his pride of wealth and his ignorance ) he may cause 
obstructions and trouble to braimanas. Siidras were divided 
into numerous subcastes. But there were two main divisions, 
One was aniravasita §idras (such as carpentors aud blacksmiths) 
and the other niravasifa sidras (like cindilas ); vido note 200 
above. Another division of Sidras was into those who were 
bhojyanna (i.e. food prepared by whom could be partaken by 
brahmanas ) and abhojyiinna. In the first were included one's 
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slave, one’s cowherd, barber, family friend and one who 
shared with one the crop reared on one’s land (vide Yaj. I, 166). 
It is worthy of note that even the Mit. adds the potter to the 
above list. All the other Stidragy were such that a brahmana 
could not take his food. A third and well-known division was 
into sacchtdra ( well-conducted ) and asac-chiidra. The former 
class included those stidras who followed good occupations or 
trade, served dwyas and had given up meat and drinking or 
selling liquor.** The Sidrakamalakara (p. 60) says that 
asat-sidras do not incur sin even if they partake of meat and 
liquor, provided they do not eat forbidden meat aud that 
there is no lapse if one comes in contact with a siidra that 


drinks liquor. 


A few words may now be said about brahmanas being 
allowed to follow the occupations of ksatriyas and vaisyas, 
From very ancient times britunanas appear to have followed 
the profession of arms. Pan. ( V. 2. 71) teaches 5 the formation 
of the word ‘briahmanaka’ ag applied to a country, which means 
‘in which Brabmanas follow the profession of arms,’ Kaut."'® 
(LX. 2) quotes the view of the dcaryas that when there are armies 
composed of brahmanas, ksatriyas, vaisyas and sddraa each 
preceding one is better for enlistment than each subsequent, 
but Kaut. himself is agaiust this and adda that the enemy may 
win over the srmy of bribmanas by prostration hefora them. 
Apastamba was against the idea of bradbmanas following the 
profession of arms. He says (1. 10. 29. 7)° ‘a brahmana 
should not catch hold of a weapon eveu for examining it (much 
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less for attacking others with it)’, Gaut. (VII. 6) slloweda 
brahmana to follow ksatriya’s profession in case of distress 
(apad ) and adds (in VII. 25) that even a brahmana while still 
following the peculiar avocation of a brihmana may wield 
weapons when his life is indanger. The Baud. Dh.S, (IL 2. 80) 
quotes a verse ‘ for saving cows and brahmanas, for preventing 
the mixture of varnas, the brahmana and vaisya may take to arms 
from their concern for dharma.’ The Vas. Dh. 8. (III. 24) allows a 
brihmana to wield a weapon for protecting himself and for pre- 
venting confusion or mingling of varnas, Manu( VIII, 348-349) 
allows all dwijadtis to resort to weapons where the observance of 
dharma (or of the duties of varnas and 4sramas) is obstructed 
(by violent men ), when there is a disturbanoe ( due to invasion 
etc ) involving the twice-born classes, in evil times for protect- 
ing one’s self, when there ig an attack for carrying away cows 
or other wealth (given ag fees) and in order to protect women 
and brahmanius and he incurs no sin if he kills ( for these pur- 
poses ). Among the heroes of the Mahabharata there are great 
warriors and commanders like Drona, his son ASvatthaman, 
Krpa (the msternal uncle of A8vatthaman) who were brahmanas, 
The Mahabbarata says that a brahmana should fight at the order 
of the king.° The Santiparva (78,18) calls upon persons of 
all varnas to wield arms when the rules for holding society to- 
gether sre broken and when dasyus (robbers or low persons ) 
cause confusion. From ancient times we find brahmanas as 
commanders and founders of royal dynasties. The famous 
Senupalt Pusyamitra belonged to the Sunga gotra and wrested 
an empire froin the last of the Mauryas about 184 B.C. His 
line was followed by the Kanvayasnas, the founder being 
minister Vasudeva, a brabmana, who killed the last Sunga about 
72 B,C. We learn from the Talagunda pillar inscription of 
Kakusthavarman (E. I. Vol. VIII. p, 24) that the founder of 
the Kadambas, Mayirasarinan, was a brabnana. In Maratha 
history there were the Peshwas and other brahmana warriors 
and commanders. 


Though it is said that a brahmana in distress may follow 
the occupation of a vaisya, there were several restrictions 
imposed upon brahmanas following the occupations of money~ 
lending, agriculture, trade, and the rearing of cattle, which were 
prescribed as the privileged occupations of vaisyas, 
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As to money-lending, Gaut.*8 (X. 5-6) allowed 6 
brahmans to maintain himself and his family by agriculture, 
sale of commodities and money-lending only if he did not 
engage in thesa personally, but through the agency of others. 
Vas. Dh. 8. (IL 40) enjoins upon brahmanas and ksatriyas not 
to lend money like usurers and quotea two verses which 
define usury and ssy that a uscrer is a grester sinner than even 
one who is guilty of brihmana-murder. Manu (X. 117) also 
forbids usury to brabmanas and ksatriyas, but allows thein to 
charge a low rate of interest to persons engaged in low actions. 
Narada (ruddina 111) forbids usury to brahmanas even iu 
the direst calamities. Ap. Din 8. (1.2. 27.10) prescribes a 
prayascitta *° for a brahmana lending money at usurious rates. 
Brhaspati as quoted''' in tha Gr, R. haga rather amusing 
verse ‘sages have enumerated numeroug means of livelihood, 
but out of all of thoin money-lending is pre-eminent, There 
is loss in agriculture due to draught, to the fear of the exactions 
of the king and the ravages of rats and others, but there is 
no such loss in money-lending.’ It sppears that this is only a 
general or satirical statement and does not recommend money- 
lending to brahmanas. 


The obvious reasons and motives underlying these restric- 
tions on brahmanas were to muke them live simple lives, to 
insist on the necessity and high value to themselves and to 
society of studying, preserving and augmenting the ancient 
literature and culture, to emphasize the fact that a highly 
spiritual life should not be given up fora mere secular life, 
to prevent the coarsening and hardening of the heart and 
emotions in a relentless and continuous pursuit of wealth or 
martial glory. 


Agriculture—In the dharinasistra works there is a great 
conflict of views about agriculture ag an oemupation for 
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brahmanas. The Vedic Literature does not condemn agriculture 
in the case of brahmanas. The gambler’s song’? (Rg. X. 34) 
winds up with the exhortation ‘do not play with dice, do engage 
in agriculture, thinking highly of my words ( or of wealth ), do 
find joy in wealth, in that (in agriculture ) there are cows, there 
is your wife &c.' There are frequent references in Vedic Litera- 
ture to fields, plouglishares and tilling the soil (vide Rg. X.101.3 
= Tai. S,IV, 2.5.5, Vaj. 8. XIT, 67, Rye. I. 110. 5, 1. 176.2, X. 117, 
7). Baudhayana®” says (1. 5. 101)‘ The study of the Veda tends 
to the destruction of agriculture and (devotion to) agriculture 
tends to the loss (of the study )o® the Veda. One who has the 
capacity (to look after both) may resort to both, bat he who 
is unable (ti look after both) should give up agriculture’. 
Baudhayana further says (If. 2. §2-83) ‘a brabinana should 
engago in agriculture before his morning meal and he should 
only coax sgain and again his oxen whos: noses have not been 
pierced and whose testicles are not removed and without prodd- 
ing them wila a pointed awl’. ‘he Vas. Db. S (If 32-34 ) has a 
similar suéra, adds that in suinmer he shall water his beasts (in 
the morning ) and quotes Vij. S. XII 71. Manu ( X. 83-84 ) 
seys ‘a brihmana or a ksatriya conpelled to follow the 
avocations of a vaisys (owing to difficulty of maintenance 
otherwise ) should by ali means avoid agricuiture which is full 
of injury to sentient beings and dependent on others (labourers, 
oxen &c,). Some regard agriculture as a good mode of liveli- 
hood Lt it is condemned by tue good, (as) wood having an iron 
tip (i.e. the plough) strikes the earth and (the insects and 
germs) imbedded in the earth. Manu IV. 4 designated agricul- 
ture by the word ‘ pramrta’ ( pre-eminent in loss of life), Harita 
quoted” in Gr. R, p. 429 declares ‘tne ploughshere (i. e. 
agriculture) carries with it destruction of life, therefore it is 
not for brahmanas; but if he were to follow it (agriculture ) in 
distress he should pursue it only till his object (of tiding over 
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distress) is scoomplished’. Parasara *”5 (II. 2-4, 7, 14) allows s 
brahmana to engage in agriculture, but lays down certain 
restrictions. ‘The proper number of oxen to be yoked to the 
plough is eight, six being middling, four sre yoked only by the 
cruel and two by those who sacrifice the lives of their oxen; he 
should not yoke an ox that is hungry, thirsty or tired, ha should 
make the oxen work only for half the day and then bathe them 
in water, he should offer the five mahdyajfias and other sacrific:s 
with corn raised by himself engaging in agriculture, the sin of 
ploughing the earth for a day with an iron-tipped ploughshare is 
equal to that incurred by a fisherman fishing for a year; he 
should give 3 of the corn to the king, offer 7; to gods and x5 to 
brahmanas and then he may not be smeared with sin’. Harita 
quoted by Apararka (p. 937) has a long prose passage on the treat- 
ment to be given to oxen by brahmanas and also Vrddha-Gau- 
tama (Jiv. part 2 p. 571). VWrddhs-Harlta* (VII. 179 and 182 ) 
says that agriculture is common to all varnas and agriculture, 
rearing cattle and service are not forbidden toany. The ahove 
discussion shows how agriculture was viewed at different times 
and by different writers from different pointa of view. 


Sale and barter—We hava seen above that a brahmana is 
allowed to maintain himself by trade in distress or difficulties 
(adpad), But there were very great restrictions as to what things 
could be sold by a brahmana, According to Gsut. (VIL. 8-14) 
a brahmana should not engage in the sale of fragrant things 
(like eandal-wood ), fluids (like oils, ghee &c. ), cooked food, 
sesame, hemp (and hempen articles like bags ), ksauma (linen ), 
deer-skin, dyed and cleanly washed clothes, milk and its products 
(like curds &c. ), roots, flowers, fruits, herbs (used as drugs), 
honey, meat, grass, water, deleterious drugs (like opium, poison), 
animals ( for being killed ), men (as elave:), barren cows, heifers 
and: cows liable to abortion. We adds (Gautama VII, 15 ) 
that according to some a brahmana could not sell land, rice, 
wave, (Goats and ge horses, bulls, et deliverre cows and 
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oxen that are yoked to carts, These restrictions did not apply 
to a ksatriya engaging intrade. Ap. Dh. 8, 1.7. 20. 12~13°7? has a 
similar list but adds among forbidden articles of sale ‘ weapons, 

sticky things (slesma, like lac), young stalks (tokma ), fer- 
mented liquids (kinva), the expectation of merit ( sukrtasa ) 
and says that among corns sesame and rice are on no account 
to be sold. Baud, Dh. S. IL 1. 77-78 condemns the sale of 
sesame and rice by saying that he who sells them sells respec- 
tively his pitrs (dead ancestors) and his pranas. This arose 
probably from the close connection of sesame with sraddha and 
larpana, Vas, Dh. S. (IL. 24-29) gives a similar list and adds 
a prohibition against the sale of stones, salt, silk, iron, tin, 
lead, all wild animals, sll tame animals with uncloven hoofs 
and those that have 8 mane, birds and animals having fangs. 
Té quotes a verse at II. 27 (which is the same as Manu X. 92) 
‘a brabmans immediately becomes a sinner by the sale of meat, 
Jac and salt and he becomes a Sidra by selling milk for threa 
days’. About sesame, Baud. Dh, 8.8 (II. 1. 76), Manu ( X. 
91) and Vas. Dh. S. (IL. 30) present the same verse ‘If a man 
deals with sesame in any way other than eating them or using 
therm for bathing (i, e. applying sesamum oil to the body before 
a bath ) and making a gift of them, bacomes a worm and sinks 
together with his pitra in the ordure of adog’. But it appears 
that Vasistha °”* (II. 31), Manu (X. 90) allow the sale of sesame 
if aman engages in agriculture and himself produces them 
(but sale must be ouly for purposes of religious duties, according 
to Manu). Yaj. (III. 39) and Narada (rnadina 66) say that 
fesaine may be bartered for an equal measure of other corn to raise 
means for religious purposes (and for medicine also according 
to Narada). Manu (X. 86-89), Yj. (IIT. 36-38), Narada (rnadaina 
61-63 ) give long lists of articles that Brahmanas were forbidden 
to sell nnd that Inolude a few more than those specified above, 
For example, Manu forbids the sale of bee’s wax, kusa, indigo, 
while Y4j. adds coma, mud, blankets made of goat wool, hair 
(of camari deer ) and oilcakes ( pinyadka ) to things forbidden to 





277, aig eTaeta Tara mova saqera | weed TAI eae 
nad wat wai Oerig areas Mediates aed ater gaa a! faa- 
acgateta areaey Fertor a xiirarg | omg. yg. I. 7. 20. 11-13, 


278. whrarqeaerre aeveged ie: | gage afterat fiat: we 
aeafe ag X. 91; 7a quoted in erf@q. I. 180 has a similar verse. 


279. arta ed Scatearrg Ram Potter | airs II, 31. 


128 History of Dharmasistra [ Ch. IIT 


be sold. Sankha-Likhita,2®° Udyoga-parva 38. 5, Santiparva 78. 
4-6, Harita (as quoted by Apararka p. 1113) contsin long lists 
of things the sale of which was forbidden to briimanas, Apart 
from these negative rules, there are some that are positive and 
prescribe whot may be sold. For example, the Baud. Dh. S.%! 
prescribes the sale of grass and wood in their natural state and 
quotes a verse ‘Oh! Brahmann, theso are the articles you may 
sell, viz., domestic animals that have anly one row of teeth, 
minerals except salt and threads (i. e. cloth ) that are not coloured 
with some dye.’ Narada®? (rnadins 64-65) states ‘a brahmana 
may sell dried wood and grays, except fragrant articles, eraha 
(a kind of grass ), rattan, cotton, roots, kugs grass; cereals that 
get split up of their own accord, ladara and tiyuda among 
fruits, cords and thresds of cotton provided they are not 
coloured’, Sankha-Likhitn also (as quoted by Apararka p. 933) 
have the same rules as Nirada and further enjoin upon the 
brahmana not to higgle for tha price but to have a fixed price. 


Yaj. (IIL 40) ssys that the sale of Iac, salt and meat lead 
toa braimana’s fall (i. e. he loses the right to perform the 
duties of dvijitix) and the sale of milk, curcs and liquor reduces 
him to the staing of a low class (i. ce. of a Sidra), Manu (XI. 62), 
Visnu Db. S. (37.14) and Yaj. (LIL 234) include the sale of for- 
bidden articles among upapitakas and Y4j. (ILI. 265) prescribes 
candrayana and other prayascittas for it. Warita ( quoted by 
Apasrarka p. 1113 and Mit. on Yaj. ITT. 265 ) prescribes various 
prayascittas for the ssle of various forbidden articles. Laghu- 
Satatepa prescribes (v.87) candriyans for the sale of honey, 
meat, wine, soma, lac, salt."8? Narada (rndddna 67) calls upon 
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the king to inflict a heavy fine upon a brahmana who engages 
in the sale of articles forbidden to be sold and strays from the 
path ( proper for brahmanas ) in the absence of distress. 


Ap. Dh. 8. (I. 7, 20. 14-15 )® states the genaral rule that 
exchange or barter also of those articles that are forbidden to 
be sold cannot be resorted to, but adds that barter is allowed of 
foods with foods, of slaves with slaves, of fragrant things 
with other fragrant things, of one kind of learning with 
another. Gaut.** ( VII. 16-21) allows the exchange of 
rasas with rusas, of domestic animals with other domestic 
animals, of cvoked fvod with an equal measure of uncooked 
food for immediate use, but forbids the barter of salt, cooked 
food and sesame with other articles, Manu ( X. 94) allows the 
exchanpe cof one rasa ( liquid like molasses) with another (like 
ghee), of couked fcod with uncooked food, of sesame with an 
equal quantity of other corn, but doos not allow the barter of 
salt for any rasa. Vas. Dh. S, (II. 37-39) hag rules similar 
to Manu and Ap.®# 


Manu ( X. 116 )°8? enumerates ten means of maintaining 
oneself in Gud ( distress) viz. learning, arts and crafts, work 
for wages, service (i.e, carrying out another’s orders ), rearing 
cattle, sale of commodities, agriculture, contentment, alms, 
money-lending. Out of these some cannot be followed by a 
brihmana or a ksatriya when there is no distress (e. g. 8 
brahmans cannot engage in service). Yaj. IIT, 42 enumerates seven 
of these and adds ‘cart’ (i. e. driving carts for hire ), mountain 
( subsistisig on the price of grass and fuel taken from hills), a 
country full of water, trees and shrubs, king (i. e. resorting 
to or begging from aking ). Chagaleya quoted in Gr, R. p, 449%" 
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speaks of nine means of livelihood in a season of drought, 
viz. cart, plot of vegetables, cows, fishing, asyandana ( main- 
taining oneself by the slightest effort possible?), forest, a 
country full of water, traes and shrabs, a mountain, king. 
Narada (rnadana 50-55) says that three modes of acquiring 
wealth are common to all, viz. inheritance, a gift of friendli- 
ness or affection and what comes to a man with a wife ( at the 
time of marriage); that each of the three varnas has three 
special modes of acquiring wealth, viz, recaiving gifts, fees as 
priest and fees for teaching in the case of brahmanas; booty in 
war, taxes and fines in judicial trials in the case of ksatriyas ; 
agriculture, rearing cattle and sale of semmodities in the casa 
of vaisyes. Narada ( rniddna verses 44-47 ) divides wealth into 
gukla (white, pure), Ssbala (dark-white, mixed) and krsna 
(dark ) and each of these into seven varieties. The Visuu Dh. 8, 
chep. 58 also divides the weulth of householders into those three 
varicties and says that what iy earned by the spocisl modes 
prescribed for each varna, inherited wealth, gifts of affection 
and what comes with the wife-these are Sukla ( pure ); what is 
obtained by following the special avocation of the varna 
immedistely lower than one’s own varna and what is nequired 
by giving bribes or by sale of forbidden articles or from one 
who is under one’s obligations is subala; what is cbtained by 
following the avocations of a varna other than the immediately 
lower one and what is acquired by gambling, theft, violence or 
fraud is called krsna. Baud. Dh. S. (ILL i.5-6 ) speaks of ten 
kinds of vrttis (means of livelihood) and ILL 2 explains them at 
length. Manu (IV. 4-6 ) speaks of five ways of Jivelihood viz. 
rta (i. ec. subsisting on grains left in the ficlds), amrta ( what 
comes without begging), mrta (alms obtained by begging }, 
pramrta (agriculture), satyanrta (sale of commodities) and 
forbids évavrtti ( service, lit. living like a dog). Manu (IV. 9) 
further saya that some brihmanas live by six means (i. ec. 
adhydpane, yajana, pratigraha, agriculture, rearing cattle and 
trade ), some by three ( viz. the first three ), some by two(yajann 
and adhyapana ) and others again only by one ( adhydpana ). 


The avocations practised by braiimanas in the pursuit of 
wealth were many and varied, so much so that from very 
ancient times the lists of brahmanas not eligible for invitation 
at Sraddhas because they followed unworthy callings were very 
formidable. Atri (Anan. ed.) verses 373-383 names ten kinda of 

. brébmanas and briefly defines them, viz. deva-brShmana ( who 
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daily performs bath, sarndhya, japa, homa, worship of gods and 
honouring of guests and vaiévadeva ), muni-br. (who is given 
up to staying in a forest, subsists on roots, fruits and vegetables 
and performs daily é$raddhas), dvijs-br. (who studies the 
Vedanta, gives up all attachments and is engaged in reflec- 
ting over Samkhya and Yoga ), ksatra-br. (who fights), vaisya-br, 
( who engages in agriculture, rearing cattle and trade ), siidra-br, 
(who sells Inc, salt, dyos like kusumbha, milk, ghee, honey, 
meat ), nisada-)it, (who is a thief and robber, a backbiter and 
always fond of fish and meat), pasu-br, ( who knows nothing 
about dbrafuma und is only proud of his wearing the sacred 
thread ), mleccha-br. ( who obstructs or destroys wells, tanks, 
gardens, without any qualn jand candala-br. (who is a fool, 
devoid of prescribed rites, beyond the pale of all dharma 
aud cruel). Atri (384) rather ®8? huinorously adds ‘those who 
ure devoiu of Vedie lore, study the Sastras (like grammar, logic 
é&v.), those devoid of sistric Jore study purdnas (and earn 
money by reciting them ), those who are devoid even of purana 
reading become agriculturists, those who are devoid even of 
that become bhd:aratas ( pose as great devotees of Siva or Visnu 
i. ce. become what is called in modern Marathi‘ buva'),’ Devala 
quoted *" by Apsrarka (pp, 284~285 ) speaks of eight kinds of 
brilbmanas (of whom each succeeding oue is superior to each 
preceding one) viz. matra (one who is only born in a brahmana 
family but has not studie | any part of the Veda nor performs 
the actions appropriate to brahmanas), braébmana ( who has 
studied a portion of the Veda), srotriya (who has studied one 
vedic &.kha with the six angus and performs the six duties of 
brahimanas ), aniicdna (who knows the meaning of the Veda and 
the vedanogas, is of pure heart ard has kindled the sacred fires ), 
bhriua (who besides being snacina always performs yajfias 
and cats what is Jeft after performing ysjiias), rsikaipa ( who 
has gained all worldly and Vedic kuowledge, and has his mind 

289. dqradiata dara are sao Care GeTaar: | geerdian eryen 
TAA Weve AMAT WaTea Ui atThy Iss. 

290, These verses about the cighi kinds of mgra are quoted in 
the qrawarat also (MS.). Tho Qarrager I. 1 also gives brief 
delinitions of these cight kinds of errors ‘ eeparat area WiRTTSTA- 
ars: gvara: (98: are: )) syste: enfasaeqgarg arg: 1 teadiee srtita 
mnfrmeoreteEt: TTR way eifre: | eearare suited 
aaa: | HATH wr: | deaidetat Aaagaewgi¢qeey: ( argagagrl 
Tere reece Peat aie | denned wonaie 


\7 


132 Histury of Dhar magastra [ Ch. LII 


under control ), rsi (one who is celibate, of austere life, of 
truthful speech and able to curse or favour), muni(to whom a 
clod of earth and gold sre the same, who has ceased from all 
activity, is devoid of desiras and anger &c. ). Satatapa ®*' quoted 
by Aparirka ( pp. 286-287 ) speaks of six classes of persons who, 
though born brahmanas, are really not brahinanas vis. one who 
has taken service witha king, one who engages in sale and 
purchase (of commodities), one who officiates for many 
yajuminas, one who is the officiating priest for the whole village, 
one who is in the service of a village or town, one who does not 
perform samdhya adoration in the morning and evening atthe 
proper time. The Anusdsanaparva (33. 11 ff) shows that some 
brihmanas were groat rogues, others engaged in austorities, 
some resorted to agriculture and rearing cattle, others subsisted 
by begging, some were thieves and others were false, some were 
acrobats and dancers (but it yet recom nends that brahmanas 
must be honoured ). 


The samrtis teach that brahmanas doing certain things 
are to be treated as sidras. For example, Baud.®? Dh. 8, 
(11. 4. 20 ) requires a religious king to employ briahmanas who 
do not perform the morning and evening adoration ( sarulhyc ) 
in doing work appropriate to sidras. WVas,?"? Db. 8S, (ILL 1-2) 
says that brahmanas who are not srotriyaa (learned in the 
Veda ), who do not teach the veda or who do not kindle the 
sacred fires become reduced to the status of sudras and quotes a 
Manava $loka ( Manu II. 168) ‘that a briahmana who without 
studying the Veda works hard to master something else is 
quickly reduced while still living to the status of a stidra 
together with his family.’ Manu ( VIII. 102=Baud. Dh. S. I, 
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5.95) asks the king to treat as Sudras brahmanas who engage in 
rearing cattle, in the salo of commodities, who are artisans and 
actors, who are mere servants and money-lenders, Vide Manu 
X. 92 quotod above (p. 127), Paradsara( VIII. 24) says that a 
brabmana who does not repeat the “ayatri mantrt is more impure 
than even a Sidra and that brabmenas who do not offer 
oblations to sacred fires, who are bereft of samdhyd adoration 
and who do not study the veda are al) Sidras and that therefore 
one should study at least a portion of the veda if he cannot 
study the whole. Manu (V. 4)° sams up in one place the 
reasons why brahmanas are seized by Death beforo the allotted 
span of human life ‘on account of not studying the Vedas, on 
account of giving up the rules of conduct prescribed for them, 
through idleness and through the faults arising from ( partaking 
forbidden ) food, Death desires to kill brahmanas.’ 


A few words must be said about begging. The smrtis 
prescribe begging as specially appropriate to brahmacarins (vedic 
students) and ascetics ( yatis), which will be dealt with at 
length later on. Begging was not allowed to others except under 
considerable restrictions, The king of Kekaya®® is made to 
boast in the Mahabharata (Santi 77. 22) that no one who 
is not a brahimacdrin begs in his kingdom. Gifts of food 
were to be made daily while performing the five mahayajias 
(this wil] be treated us ier vaisvadeva), Ap. Dh. S. II. 5. 10. 
1-4 recognizes that beggiug can properly be resorted to for the 
following reasons, viz. for the teacher, for ( one’s first) marriage, 
for a sscrifice, in anxiety to support one’s parents,for warding 
off the non-observauce of the duties of a worthy person; he 
enjoins that on these occasions there is a duty to give according 
to one’s ability and according to the worth of the person begging 
and that if a man begs only for the gratification of his senses 
( and not for r pressing wants Jo one ) should pay no heed t to > such | Eee 
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begging. Vas. Dh, S. XIE. 2-3 says that‘ a man oppressed 
by hunger may beg for a little viz. a cultivated or uncultivated 
plot, a cow, a sheep or ewe, and at last gold, corn or cooked 
food; but a snGfaka should not faint through hunger; this 
is the instruction’. Vide Manu X. 114 for practically the 
same words and Visnu Dh. 8.3. 79-80, Baud Dh, 8. II. 1. 64 
includes begging by one who has finished his course of 
studentbood among actions that make a inan impure (asucckara). 
Manu XI. 16-17 says that when o person has had no food 
for three days he may take away (by theft even) from 
one who is lower than himself in class as much corn as will be 
enough for one day, either from the threshing floor or from the 
field or from his house or from whatever place he can get it, but 
he should announce his action when the owner asks. Gaut. 
(18. 28-30 ) and Yj. IIL 43 are to the same effect. Angiras®* 
quoted in Gr. R.( p. 450) allows begging to the diseased, the indi- 
gent, to one wno is torn away from his family and who ison a 
journey, Sankba-Likhits*” as quoted in Gr.R.(p. 457) say ‘when 
aman begs he should state the purpose (such as ierriagey 
completion of sacrifice ) of his begging; he should not beg of a 
woman or of those who are minors or unable to conduct 
their affairs, nor when the donor is not in @ proper place or at a 
proper time. He should apply the alms tothe purpose for which he 
begged. He should give that portion of the alms which remains 
unused to priests or any other excellent person’, Vas. Dh. S. 
(111. 4) and Parasara 2° (1.60) call upon the king to fine that 
village where persons of the higher classes wander about begg- 
ing though they are not observers of vows (like hrahmacdrins ) 
and are not studying the Veda. The foregoing will show that 
indiscriminate begging was never allowed or encouraged by the 
smrtis even for brihmanas, much less for others. 


It has been seen above how even during the Vedic period 
brahmanas had come to be highly eulugised as if they were 
gods and held superior merely on account of birth. The 
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Tai. Br. III. 7- 3 says ‘One should sacrifice in the right 
hand of a brahmana; the brahmana indeed is Agni-vaisva- 
nara’. Vide Santiparva 343. 13-14, Manu IV, 117, Likhita 
31, Vas. Db. S. 30. 2-5. The same ideas of the sacredness and 
the superiority of brahmanas were carried forward and further 
emphasized by the dharma-sdstra works. Most exaggerated 
and hyperbolicai descriptions of the greatness of brahmanas 
are sown broadcast over all the smrtis and the purdnas, It is 
not possible to set out even a small fraction of them. But 
a few passages may usofully be cited here by way of samples, 
The Visnu Dh. S.2°' (19, 20-22) says ‘the guds are invisible 
deities, but brahmanas are visible deities; the worlds are 
supported by brahmanas; the gods stay in heaven by the 
favour of brihmanas; words spoken by brahmanuas never come 
to be untrue’, Mann (I. 109) declares ‘ whatever? wealth 
exists on this earth—all that belongs to the branmana; the 
brahmana doserves everything on account of his superiority 
due to his descont (from the mouth of the Creator ).” Manu 
IX. 313-321 contain a hyperbolical eulogy of the power of 
brahmanas, two of which may be set out ‘who would prosper 
if he oppresscs brihmanuze that, when angered, might create 
other worlds and other guardians of the worlds and that might 
deprive the deities of their position ag deities’ (315); ‘a 
brihmana, whether lear:ed or not, is & great deity’ ( verse 317 ). 
Manu XJ. 84 is ‘a brihmana by the very fact of his birth is 
an object of honour even to the deities,’ Pardsara (VI. 52-53 ) 
holds ‘ whatever defects there may be in vratas, in austerities, or 
in sacrificial rites, they all vanish when brahmanas support them. 
Whatever words sre spoken by brahmanss are spoken by the 
gods; brahmanas have all the gods in tiem and therefore 
their words do not fail, ’2° The Mahabharata indulges in very 
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frequent eulogies of brahmanas. Adiparva (28. 3-4) says*” 
‘a brabmnana, when provoked, becomes fire, the sun, poison, 
and weapon; a brihmana is declared to be the guru of all 
beings.’ Vanaparva® (303. 16) says ‘a brabmana is the highest 
light, he is the highest ‘apas; the sun shines in heaven on 
account of the salutations made by the brihmanas’. This and 
similar dicta closely follow what was exproseed in the Vedic 
period long before e. g. ‘the sun would not risa if the 
brébmana did not make sacrifice’ (Satapatha II. 3. 1,5); the 
refrain of Rg. If. 15. 2-9 is that Indra performed his great and 
heroic works under the intoxication of the soma ( offered by 
the priests in sacrifices). Rg. IV. 50, 7-9 say that a king and 
others for whom the purohita offers prayers win battles, secure 
booty and help from gods. Anusdsana-parva’”® (33. 17) says 
‘they may make a non-deity into a deity anda deity intoan 
non-deity ; that man may become a king whom they desire to 
be so, and he who is not desired hy them may be defeated.’ 
Santi (56. 22) declares ‘In this world brahmana is the highest 
being’. 

It should not be supposed that the brihmanas inserted 
these eulogies solely for the purpose of increasing their 
importance and tightening their hold onthe other classes. If 
the other classes had not themselves more or less shared there 
ideas, no amount of iteration onthe part of br&hmanas would 
bave given them the influence which they ana matter of fact 
wielded, Their influence was a growth of centuries and they 
themselves were as much parts of the huge edifice of the caste 
system as the other varnas. Besides the brihmanas had no 
military force behind them. They could only succeed in 
influencing the other varnas by persuasion and their own 
worth. The bralimanas were the creators and custodians of the 
vast literature that had grown up, they were the guardians of 
the culture of ages, they were expected to shoulder the burdens 
of teaching and preserving the vast literature on such gifts as 
wera voluntarily made. ‘Jhouzh many among them did pot 
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live up to the high ideals set up for their order, there must have 
been not a few who made as near an approach to the fulfilment 
of the ideal as possible. It was the greatness of these latter 
that led tothe glorification of the whole order to which they 
belonged. Learning and ¢apas are more or less elusive and 
impalpable, while birth from brahmana parents was quite an 
apparent and palpable thing. Therefore that was seized upon by 
some writers as the principal reason for the respect to be given 
to brihmanas. For centuries human societies have everywhere 
acquiesced in the government and control exercised by small 
coteries of the elite, generally the elite of birth, who have 
guided the destinies of their societies on traditional lines of 
religious and social order. It must be remembered that the 
smrti works also extol the office of the king ( which was 
generaily hereditary and is so even now) tothe skies. Manu 
( VIL 4-11 ) propounds*” the theory that the king has in him the 
parts of such gods as Indra and that a kingisa great deity in 
buman form, The theory of varnas as conceived by Manu and 
other smrtikiras was bared upon the idea of the division of 
labour, on the idea of balencing the rival claims of various 
sections of the community; it laid grestest emphasis upon the 
duties of the varnas rather than upon their rights and privileges. 
It raised the brahmana to the highest pinnacle of reverence, 
but at the same time it placed before him the ideal of not 
hankering after temporal power, of leading a life of compara- 
tive poverty and of making his knowledge available to tho 
other clasaes for a scanty and precarious return. It made the 
military caste feel that they were not all-in-all, but had 
to look up to some other class as superior to themselves. 
European writers severely condemn brahmanas for their greed, 
selfishness and constant praises of giftsto themselves. But 
they forget to take account of the circumstances under which 
the brahmanas were forced to sing the praises of gifts to them. 
The ideal before brahmanas was to lead a life of comparative 
poverty ; they were forbidden to follow many worldly pursuits 
and depended on the generosity of their pstrons, They did not 
live in monasteries as Buddhist and Christian monks did nor 
were they entitled to fixed and fat salaries like the bishops in 
some Christian countries. They had further to bring up their 
own families and pupils and had themselves alao to make gifts to 
others, In modern capitalist societies those who have brains 
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and knowledge tend to become financiers and capitalists, all 
wealth is centred in their hands, they reduce most other men 
to mere wage-earners who are often hardly better than helots. 
While finding fault with the brahmana wrilera of over two 
thousand years ago for the eulogies they bestowed upon 
themselves, one should not forget that even in the 20th century 
when the pursuit of scientific studies is professed to have 
reached its zenith, we hear eostatic and arrogant eulogies of 
the white man’s burden, of the great and glorious achievements 
of the Nordic race and the greater and more glorious future it 
is destined to attain ( vide tha very first sentence in Spengler’s 
‘The Decline of the West", English translation by C. F. 
Atkinson). The bréhmanas never arrogated to themselves the 
authority to depose kings and to hand over vast territories for 
ever to whomsoever they liked, ss Pope Alexander VI by his 
Bull of 1493 mace over the New World to Isabella of Castille 
and Ferdinand of Aragon { vide Dean Inge's * Christian Ethics’ 
1930 p. 160 where this astounding Bul! is set out ). 


It has been seen slready that briimanas had the special 
privileges of teaching, officiating as priests and accepting gifts 
tuade as a religious duty. It is desirable that a comprehensive 
list of all the privileges claimed by brébmanas (though not 
always conceded as the seque} will show ) should be set ont 
onee for all. 


(1) The brihmaua was to be guru( object of reverence )*** 
to all varnas by the mere fact of birth, Ap. Dh.S (1.1.1.5) 
eays so. Vas. Dh. S.{ IV. 1) says ‘the system of four varias is 
distinguished by its origin and bs the special features of the 
sacraments ( each of them undergces }’ nnd quotes Ry. X. 90.12 
in support. Manu (I. 31 and 94) says that the Crestor produced 
the four varnas respectively from his mouth, arms, thighs and 
feet, that (1.93) the brahmana is by right the master of this 
whole world on account of his birth from the best limb (i. e. the 
mouth ) of the Creator, on sccount of his priority ( in birth to 
the ksatriya and others) and on account of posseseing Vedic lore, 
Manu (X.3)uses almost the same words as Vasistha ‘the braimana 
is the master of the varnas on account of the peculiar excellence 
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(of his caste}, on account of his superiority of origin (from the 
mouth of the Creator ), on account of bis submitting himaelf to 
discipline (or holding up Vedic lore) snd on sccount of the 
eminence of the sacraments (samnskaras ) in bis case’, Bbhisma- 
parva (121, 35) says that the braliumana is superior among all 
castes, This sense of superiority was carried so far that Apa- 
stamba** (J. 4, 14.23), Manu (11.135) and Visnu Dh. 9S, 
(32.17) say that a brahmana only ten years old was to be 
honoured as a father by a ksatriya 100 years old, 


(2) The brahmana was to expound the duties of all other 
classes, to indicate to them proper conduct and their means of 
livelihood aad they were to abide by his directions and the 
king was to rule in accordance with such directions (Vas. Dh, 
S.J. d@-41, Manu VII. 37, X. 2). This is supported by the 
words of the Kathakasambita?"’ ( 1X. 16) and the Tai. Br. that 
the brahmana is indeed the supervisor over tue people, The Ait. 
Br. (37. 5 ) declares that where the night of ksatriyas is under 
the control ( or direction ) of bratimanas that kingdom becomes 
prosperous, tuat kingdom is full of heroes *!’ &e, This idea is 
somewhat similar to tne teaching of Plato who held that 
philosophers that bad undergone us special training were to rule 
and were to be politicians, that the governmeut of the best 
(aristocracy } was the ideal system. ‘The problem is how to find 
out the best, Ancient Iiiia solved it by leaving the decision of 
knotty points to the learned brahmanas and the execution of the 
decisions arrive 1 af by them to the king and the ksatriyas. 


(3) * The king was the ruler of all, except brabmanas’— 
Gautama?” X11. The Mit, on Yaj. IL. 4 explains that these 
words were only laudatory of the greatness of brahmanas and 
were not to be taken literally and that the king could punish 
braimanas in appropriate cases. These words of Gautama are 
a mere echo of certain passages like those in the Vaj. 8. (1X. 40) 
and the Sat. Br. (V. 4, 2, 3 and LX, 4.3.16), where it is said 
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‘Soma is the king of us brahmanas’. The idea was that 
brahmanas had to prepare soma and offer it in sacrifices to the 

gods i.e, they held all wealth for Soma and owed all allegiance to 

Soma, while other people owed allegiance only to the king. The 

brahmanas alone were to eat the sacrificial food and drink Soma 
(and ksatriyas were to drink only a substitute for Soma ). Vide 
Ait. Br. (chap. 35 khanda 4). In the Mahabharata, however, 
many kings are described as Somapas. So the practice of not 
allowing the ksatriyas to drink soma was not universally 
accepted. Further it was probably nota privilege at all, but 
only indicates that Soma sacrifices had been mostly neglected 
by all except brahmanas, 


(4) ‘The king should exonerate ( the brahmana ) in the 
six matters, viz. (a brahmana ) should not be beaten ( whipped ), 
he should not have fetters put on him, he should not be mulcted 
in fines of money, he should not be driven out ( of the village or 
country), he should not be censured, he should not be abandoned’— 
Gaut, VILL2" 12-13, The Mit. on Yaj, 11, 4 explains that these 
words are not applicable to every brahmana, but only to deeply 
learned brahmanas described in the preceding sitras (Gaut. VIII. 
4-11). Haradatta adds that even a Jearned brahmana is treated 
in this way only if he commits an offence without pre-medi- 
tation but only through ignorance or oversight. As to corporal 
punishment for brabmana offenders, the matter stands thus. Gaut 
XII. 43 says that there is no corporal punishment for a brahmana 
(even when he being o thief comes to the king confessing his 
guilt and asking the king to beat him with a heavy club on 
the head). Vide Manu XI. 99-100 also, Baud. Dh. S, (I. 10. 
18-19 ) first lays down that a brahmana is to undergo no beating 
for any offence but allows for a brahmana guilty of the 
mortal sins (of brahmana-murder, incest, drinking liquor, theft 
of gold) the punishment of branding on the forehead with red- 
hot iron and banishment from the country. Manu IX. 237 
(= Matsyapurana 227. 163-164), Visnu Dh, 9, V, 4-7 prescribe the 
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various figures that were to be branded on the forehead of a 
brahmana in the case of various offences. Manu ( VIII. 
379-380 ) prescribes shaving of the head for brahmana offenders 
where others would have had to suffer the extreme penalty of 
death and adds that a brahmana was not to be sentenced to death 
whatever offence he might have committed and that he is to be 
banished from the country taking with him ail his possessions. 
Even on this the Mit. { on Yaj. LI. 81) observes that it applies 
only when it is the brahmana’s first offence (i. e. he may be 
fined for repeating an offence). Yaj. ( II. 270 ), Narada (sabasa, 
verse 10) and Sankha®” prescribe branding and banishment as 
punishment for brahmanas ( particularly in the case of theft). 
‘he brabmane was never above being fined. Manu ( VIII. 123) 
prescribes fine and banishment for a perjured brabmana witness, 
while Manu VJIL. 378 prescribes heavy fines for a brahmana 
guilty of rape or adultery. The Mit. on?" Yaj. II. 302 quotes 
& verse of Manu ( not found in the extant Manusmrti) that in 
the case of the brahmana corporal punishment takes the form 
of complete shaving of the head, he is liable to banishment from 
the town, he may be branded on the forehead and he may be 
inade to ride through the town on the back of an ass ( looked 
upon at all times as the highest form of indignity). Kaut. 
also*'’ (IV. 8) forbids corporal punishment for brahmanas in 
all offences but prescribes branding on the forehead in the same 
way as Manu(LX, 237) and also banishment and labour on mines. 
But Kaut. niakes an exception, viz, he allows a brabmana 
to be drowned in water if he is guilty of high treason, or of 
forcible entry in the king’s harem or of inciting the enemies of 
the king &c. Katyayana*"* ( quoted by Visvaripa on Yaj. EI. 
281) prescribes death sentence even for a brahmsana when the 
latter is guilty of the destruction of a foetus, of theft, of 
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striking a brahinana woman with » weapon and of killing an 
innocent woman, The Mit. on Yaj. III. 257 thinks it possible 
that kings sentenced brahmanas to death in spite of the prohibi- 
tion of corporal punishment and we have a classical illustra- 
tion in the death sentence passed on the brahmana Carudatta by 
king Palaka in the Mrechakatika (IX), The foregoing discussion 
shows that the only special privilege claimed for the brahmana 
in the law courts of theland was freedom from death sentence 
or other corporal punishment like whipping, though rarely he 
was liable to be sentenced to death also. He was subject to 
the indignities of branding and being paraded on the back of an 
ass, to fides and banishment, ‘hese claims were very mode- 
rate as compared with the absurd lengths to which the doctrine 
of ‘ benefit of clergy ’ was carried in England and other western 
countries,*'® 'The clergyman in England was not by birth, he had 
to be ordained. Yet clergymen claimed that an ordained clerk, 
a monk or nun charged with serious offences called felonies 
could be tried only by an ecclesiastical court and this was 
conceded by the ordinary courts; this privilege was gradually 
extended to persons not ordained viz. to doorkeepers, readers, 
exorcists (all of whom merely assisted the clergy) and 
finally to all who could read or pretended to read a few words 
from the Bible. Holdsworth, Pollock and Maitland admit that 
the procedure in the ecclesiastical courts was little better than a 
farce (b’ and M vol. I. p. 426, Holdsworth vol. IIT p. 296 ). The 
ecclesiastic courts never pronounced a judgment of blood, the 
bishop only deprived the offending clerk of orders, and relegated 
him to a monastery, or kept him in prison for life or a shorter 
period and very rarely whipping and branding were ordered, 
Liven in the first quarter of the 2Uth century, Kuropean British 
subjects and Kuropeans and Americans in general could claim in 
British India some startling privileges when charged with crimi- 
nal offences which even the brabmanas of over two thousand years 
ago did not claim. For example, under Sec. 443 of the 
Criminal Procedure Code of India {as it existed before 1923 ) 
they could not be tried by any Indian Magistrate ( however 
senior and experienced ) and that in serious cases like murder, 
even a Sessions Judge who was himself an European British 
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subject could not sentence an European British subject to more 
than one year's imprisonment (Section 449). Any European 
or American could claim to be tried by a mixed jury of which 
not less than one half had to be Europeans or Americans, while 
an Indian offender could not claim the privilege in his own 
country that not less than one half of the jury that tried him 
must be Indians. In England even now a peer indicted for 
treason or felony must be tried by his peers and not by the 
tribunals that try ordinary men (vide Halsbury’s Laws of 
England, 2nd Ed. vol. 25 p. 46). The brahmnonas had to 
submit to trial inthe ordinary courts and the smrtis do not 
generally provide for trial of brahmanas in special ecclesias- 
tical courts of their own class. The only approach to this 
western doctrine of benefit of clergy is to be found im the 
Ap. Dh. S.,22° where it is said that the teacher and others who 
have authority over a brahmana guilty of transgressions should 
prescribe prayascittas for him: if he does not abide by their 
orders, he should be taken to the king who should hand him 
over to his own purohita; the latter was to prescribe prayas- 
cittas ( penances for atonement) for brahmana offenders. If the 
latter did not carry out the penances then he was to break 
them by disciplines according to their ability except that he 
(the purohita) was not to prescribe corporal punishment and 
slavery for brahmana offenders. 


(5) Most smrtis lay down that a Srotriya (a brabmana 
learned in the Veda) was to be free from taxes. Certain 
passages of the Sat. Br. suggest that even in those times 
brahmanas were not taxed.*#! Ap, Dh. S.2* II, 10. 26. 10, 
Vas. Dh. 8. 19. 28, Manu VIL. 133 say this. Some claimed this 
exemption for all brihmanas e. g. Vas. Dh. S. (I. 42-43) says 
“‘a king ruling over his subjects according to the rules of the 
sastre should take the sixth part of all wealth except from 
brabmanas"’; the Visnu Dh. S. III. 26 says ‘a king should 
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not recover taxes from brahmanas’, Kaut2* (II. 1) requires the 
king to make gifts of brahmadeya lands to rtvika ( who officiate 
at solemn sacrifices ), teachers, purohitas, Srotriyas, that will 
yield substantial produce and on which no fines and taxes 
will be levied, The reason assigned was the belief that the king 
shared in the religious merit accumulated by the brdhmanas, 
Vas, (1, 44-46) explains ‘(freedom from taxation is 
there) because he (the king) securcs the sisth part of the 
istptrta ( the merit due to sacrifices and performing charitable 
works of public utility) and it is declared (in a Brahmana text ) 
that the brahmana enriches the Veda, he relieves ( others ) from 
calamities and therefore the brahmana is not a source of 
subsistence (i. e, should not be taxed by the king ) since Soma is 
his king ; and it is further declared that bliss awaits after death 
(the king who does not tax brahmanas).’ The Visnu Dh. S, 
TIL. 27 says ‘they render unto him the tax of religious merit‘. 
Manu VIF. 136 says‘ by the religious merit which the Srotriya 
accumulates every day when protected by the king, the 
king's life, wealth and kingdom increase.’ Vide Manu 8. 
305. This sentiment is expressed even by a great poet 
like Kalidasa**5 ‘forest-dwellers give a sixth part of their 
tapas (merit due to austerities) to the king and that is an 
inexhaustible treasure’. It is further to be noted that not only 
arotriyas, but also many other persons were free from taxation, 
Ap, Dh, S. (11. 10, 26. 11-17 ) exempts from taxation all women 
of the four varnas, all boys before they show signs of manhood 
(i.e. befora they attain majority ), those who stay with their 
teachers for learning (even though they may be grown up), 
those engsged in susterities and devoted to right practices, a 
stdra who washes the feet ( of men of the throe higher classes ), 
the blind, the dumb-and the discased, those who are for- 
bidden to possess wealth ( i. e. ascetics ete. ). ‘The Vas, Dh. S. 
(19. 23, )% exempts from taxation the king’s servants, helpless 
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quoted above in note 313. 
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persons, ascetios, minors, senile men (above 70), young men, 
and women who are recently delivered, Manu VIII. 394 con- 
tains a similar provision. Brhat-Pardgara*®* (chap. JII, 
Jiv. part II p. 113 ) says ‘a brihmana engaged in agriculture 
had to pay nothing to anybody’. It is extremely doubtful 
whether in actual practice kings respeoted all these rules. Note 
275 shows that a brihmansa engaging in agriculture had to pay 
4th of the produce just as others did. An inscription of Vikrama- 
ditya V. found near Gadag dated Sake 934 (1012 A. D. ) refers 
to taxes levied even on upanayana, marriages and vedic sacri- 
fices (E. I. vol. XX. pp. 64 and 70). The Santiparva (76. 2-10 ) 
contains an interesting disquisition on the taxation of brahmanas. 
Those brahmanas who have mastered all the lores and who treat 
all equally well are called brahmasama. Those brahmanas who 
have studied the Rgveda, Yajurveda and Samaveda and who 
stick to the peculiar duties of their class are styled devasama 
( verses 2and3). A religious king should make those who are 
not grotriyas and who do not kindle the sacred fires render 
taxes and forced labour ( verse 5), Then certain brahmanas are 
described as kystrasama snd vaisyasama, A king whose 
treasury is empty should levy taxes from all brahmanas except 
those that are described as brahmasama and devasama.#28 Even 
if these rules were honoured, the claim was not very excessive. 
The brahmanas who ministered tothe religious wants of the people 
and who were to conserve the religious literature and spiritual 
inheritance of the country and to teach without the liberty to 
make a contract for fees were never entitled to raise taxes from 
the peuple for their benefit. According to the practice of the 
Roman Catholic Church ‘ the clergy owed no allegiance to the 
secular power; they were not under the laws of the land, they 
paid no taxes to the State, All benefices were put under the 
Holy See and the Roman chancery compiled a tariff of prices 
for which each might be bought’. It would take too long to 
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enumerate the other exactions of the same kind—the Tithes, 
Annates, Procurations, Subsidies and Dispe nsations.®2* 


(6) Inthe matter of treasure trove the brahmana was more 
favourably treated than members of other classes, If a treasure 
was found by a learned bramana he was entitled to keep the 
whole of it; in other cases the treasure belonged to the king, 
except o sixth part which was given to the finder if he honestly 
informed the king about the finding of the treasure. If a king 
himself found buried tressure, he was to distribute half of it 
among brahmanas and was to keep for himself the other half. 
Vide Gautama ( X. 43-45), Vas Dh. S& (IIL 18-14), Manu 
( VIIL. 37-38), Yaj. Il. 34-35, Visnu Dh. S. (IIL 56-64), 
Narada ( asvdinivikraya verses 7-8 ). ” 


(7) The general rule about the property of one dying heir- 
less is that it escheats to the king, but there was an exception 
in the case of an heirless briaamana. Such property was to be 
distributed among érotriyas or brahmanas, Vide Gautama ** 
28, 39-40, Vas. Dh. 8.17, 84-87, Baud. Db. 8. I. 5. 118-122, Manu 
IX, 188-189, Visnu Dh. S. 17. 13-14, Sankhe. *? 


(8) The rule of the road was in favour of briahmanas even 
as against the king. If on a road there was a crowd or obstruc- 
tion, precedence was to be given to the cartman, to a very old 
man, to one suffering from a disease, to a woman, to 4 snataka,to 
the king; but aking was to give precedence to a srotriya-Gaut, 
VI. 21-22, Ap, adda that one carrying *2 a burden should be 
given precedence and all who desire their own welfare should 


329, Vide Dean Inge in ‘ Christian Ethics’ chap. IV pp. 160-161 
for the enormous greed of the Romish Church. 
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give precedence to fools, patita, the intoxicated and lunatics 
and a person of a lower varna should give precedence to one of 
a higher varna, The Mahabharata ( Vanaparva 133.1) adds 
the blind and the deaf, ( AnuSdsana 104. 25-26) cows, a pregnant 
woman and a weak man. Vas. Dh. S. (13.58-60) enumerates the 
same persons, but says that the snataka (one who has just 
returned from his stay with his guru ) has precedence over the 
king and that the bride has precedence over all when being 
taken in a procession ( to the house of the bridegroom ). Manu 
II. 138-139 has the same list and prefers the snataka to the 
king; Yaj. 1.117 has the same rules. Sankha ( quoted in the 
Mit. on Yaj I. 117) mentions the view of some that the king has 
precedence over the brahmana, but disapproves of it. Vide 
Brahmapurina 113. 39 fors list, The Markandeyspurana ( 34, 
39-41) has a long list which includes a prostitute and one who is 
anenemy. The Visnu Dh. 8. ( V. 91) prescibes a fine of 25 
kargapanas for him who does not give precedence on the road to 
one who deserves it. It will be conceded by every one that the 
above rules ( except the one about the precedence of brahmanas 
over even the king ) are quite reasonable and are informed by 6 
spirit of humanity and chivalry. The rule about learned 
bribmanas probably owes its origin to the emphasis laid on the 
importance of the diffusion of learning ( which was not the 
direct concern of the state in those days, but of the brahmanas ) 
and the superiority of knowledge over mere brute force or 
military achievements. 


(9) The person of the brahmana was regarded as very 
sacred from ancient times and so brahmahatya (killing a 
brahmana ) was looked upon as the greatest sin. The Tai. 9.##8 
(V. 3. 12,1-2) says that he who performs the horse-sacrifice 
goes beyond (i. e. gets rid of) all sins, even the sin of brahmana- 
rourder, The Tai. 8, II. 5.1.1 narrates how Indra incurred the 
sin of brahmahatya by killing Visvarapa and how all beings ran 
him down as ‘brahmahan’, Inthe Sat. Br, XIII. 3.1. 1 we 
read (S, B. #, vol. 44 p. 328)‘ thereby the gods redeom all sin, 
yea, even the slaying of a brahmana they thereby redeem’ and 
“ whosoever kills a human brahmana here he forsooth is deemed 
guilty, how much more so who strikes him (Soma), for Soma is 
god’ (8, B. E. vol. 26 p, 243). The Chandogya Up. V.10.9 quotes 


383. srt aaa warecqraata ad areata acid ava warecat arava 
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a verse declaring brahmana murder as one of the five mortal ains 
(mahapatakas). Gaut. (21.1) places the murderer of a brahmana 
at the head of his list of patitas ( persons guilty of mortal sins ). 
Vas. Dh, 8, (I. 20) uses the word bhriinahatya?* Manu XI. 54, 
Visnu Dh. S. 35,1, Yaj. III. 227 enumerate five mshaipatakas of 
which brahmana-murder is one. Manu VIII. 381 declares that 
there is no worse sin in the world than brahmana-murder, 


A question that very much exercised the minds of all 
smuttikiras and writers of digests’?5 was whether a brahmana 
who was himself guilty of violence or serious offences could be 
killed in self-defence by one attacked. The dicta of the smrtis 
are somewhat conflicting. Manu IV. 162 lays down a general 
rule prohibiting hAisnsa (death or injury ) of one’s teacher (of 
Veda), expounder (of the meaning of the Veda), one’s parents, 
one’s other teachers (or elders), brihmanas, cows and all 
persons engaged in susteritie Manu XI. 89 lays down that 
there is no expiation ( prayascitta) that will wipe off the sin 
of intentionally killing | brahmana, But Manu himself 
( VISL. 350-351=Vismn Dh. 8, V. 189-190 = Matsyapurana 227. 
115-117=Vrddha-Harita IX. 349-350) saye ‘one may surely 
kill without hesitation a mau who comes down upon One agan 
atatayin*** ( a desperate character or violent man), whether he 
be a teacher, a child or an old man or a learned brahmana. In 
killing on dtatayin, the killer incurs no gin (or fault }, whether 
he kills him in the presence of people or alone; (in such a Case) 
wrath meets wrath’, Vas. Db, S. (III. 15-18) expressly says 
‘by killing an atatdyin they say the killer incurs no sin 
whatever’ and quotes three verses ‘an incendiary, a poisoner, 
one armed with a weapon, a robber, one who wrests a field or 
carries away one’s wife—these six are called atatayin. When 


334, The word ‘bhrtng’ has several meanings, Band. Gr, (1. 4. 8) 
says that bhrtine is one who knows the whole Vedic lore of his gakba up 
to sitra and pravacana ( bhagya?); Vaik. (I. 1 ) says that bbriina is a 
bribmana learned in the Veda who has performed soma sacrifices. Vide 
noto 290 above. Gaut. 21.9 uses the word in the sense of ‘garbha (foetus), ’ 
while in Gaut. 17. 9 © bbriinahad’ is equal to‘ brahmabaS’. Both Baud 
Db. &. 1. 6. 94nd Vas. Dh. S. Il, 42 quote a verse where bhranaha 
means brahmaba, while Vas. Dh, 8. 20, 23 gives two meanings to it. 

435, Vide Visvardpa on Yaj. LI. 222 and the Mit. on Yaj IT. 21 
Aparrka pp. 1042-44, Sm, C. ( Vyavahara pp. 313-15, )- 

336. ‘ Atutayin’ literally means ‘one who goes with his bow 
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an Atatiyin comés (to attack ) with the desire to kill (or harm), 
one may kill him even though he be a complete master of 
Vedanta; by so doing one does not become a brahmana- 
murderer, If a person kills one who has studied the Veda and 
who is born of » good family, because the latter is an dtatayin, 
be does not thereby become a brabmsna-murderer as in that 
case fury meets fury.’ 87 In the Santiparva (34.17 and 19 )*38 
we have similar verses ‘If a brahmana approaches wielding a 
weapon ina battle and desirous of k=ling a person, the latter 
may kill him even if the former bs a complete master of the 
Veda, If a person kills a brahmansa atatayin who has swerved 
from right conduct, he does not thereby.........fury’, Udyoga- 
parva (178. 51-52) says that, if a man kills in a battle a 
brahmana who fights like a ksatriya, it is a settled rule that he 
does not incur the ein of brahmana-murder. Santi (22. 5-6) 
is tv tne same effect. The Visnu Dh.8. ( V. 191-192) speaks 
of seven persons as Atatdyin viz. ‘one who has a weapon resdy 
to strike, one who is about to set fire or administer poison, one 
who has raised his hand to give a curse, who sets about to kill 
by the magic rites mentioned in the Atharvaveda (e.g. such 
suktas as I, 19, IJ. 19, III. 1-2, VII. 108), one who is a back- 
biter and informs the king, one who violates or assaults 
another's wife.’ The Matsyapurana (227. 117-119) is practically 
tothe same effect. Sumantu as quoted by the Mit. (on Yaj, II. 21) 
and by Apararka (p, 1043) says ‘there is no sinin killing 
an atatayin except a cow or a brahmana’.?38 This implies that 
a brahmansa even if an dtatayin should not be killed, but if he 
be killed sin is incurred. Katyayana**° ( quoted in the Sm. C. 
and other digests ) declares that one should not kill a brahmana 
who is eminent by reason of his fapas, Vedic study and birth, 
even though he be an dtatayin; Bhrgu allows killing when the 
offender is of a lower caste than that of brabmana’, Brhaspati®*! 
also says that he who would not kill a braéhmana Atatayin 


337. This last verse is ulso quoted in Baud. Dh. 8. 1. 10. 14 and the 
lattcr half of it is the same as SAntiparva 15. 55. 
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deserving to be killed for his violence would obtain the merit 
of an Asvamaedha sacrifice. 


Commentators and writers of digests differ in their interpre- 
tations. Visvarapa “® (on Yaj. ITI. 222) remarks that he is 
guilty of brahmana-murder who kills a brahmana except in 
battle or excapt when the Istter is an atatayin, or who kills a 
brahmana ( not an atatayin nor fighting ) on his own account 
without being employed by another or who brings about the 
death of such a brihmana by hiring another to perpetrate the 
murder for money, Ho further adds that the man who kills ao 
brahmana at the instigation of another for money is not guilty 
of the sin of brahmana-murder, but it is the instigator who is so 
guilty on the analogy of the rule that the merit or fruit of a 
sacrifice belongs to him on whose behalf the rtviks perform it. 
The Mit.*4? on Yaj. (II. 21) says that the real purport of Manu 
VILL, 350-351 is not to ordain that a brihmana must be killed 
if he is an dtatayin, but those two verses are only an arthavdda 
(laudatory or recommendatory dicta ), the real meaning being 
that aven a guru and a brahmana who are most highly honoured 
and who are not fit to ba killed at all, may have to be killed if 
atatayins (then what of otherg?). ‘The final conclusion of the 
Mit. is that if a brahmana who is an atatayinis being opposed 
in sel{-defence without any desire to kill him and if he dies 
through mistake or inattention, then the killer incurs no 
punishment at the hand of the kin:r and has to undergo a slight 
prayascitta i. e. there is really s prohibition to kill an Atatayin 
brahmana and verses like Manu VIII, 351 refer to an atatayin 
who is not a brahmana. Medhatithi appears to have held 
the same view (on Manu VIIL 350~351). Kullaka explains 
Manu VILL. 350 as meaning that‘ a guru or a brahmana or others 
coming as atataying may be killed when it is impossible to save 
oneself oven by fleeing from them’, Apararka is of opinion 344 


342. snaifRtmmenataia Tt oreomeaare em: aI RraTy, od 
a Reaqrarigar watger TAT H WAIT: TEE Maa TERT BrTTT 
ART TATA ACT RTH TA Tes ANT TET A RTE ae 
on ay. UTE, 222, war THAT AAT! Psa 


343. maeataae ater aquaie aoaaer ia 
ACHAT MEMIUAR AAT | 
wae STENT wreaths aratqarnd faratedia Bardon: war 
cs BF WIGS Wargqusrasdia Meg: | Pare on ay. ll. 21. 
S44, aENIare yea sear a dara ata TNs! TT g 


Qrenariguerarsy . 
TI, 227 p. 1043. wera Marie wa g mre Seeds! ome on gr. 


Ch, IIT) Killing a brahmana 151 


that where an dtatiyin brahmana cannot be prevented from his 
wioked intent except by killing him, there only the éastras 
allow the killing of a brahmana but where it is possible to ward 
him off by a mere blow (i. e. without actually killing bim ) 
there would be the sin of brahmana-murder if he were actually 
killed, The 8m.C.ina long note appears to hold that an atatayin 
brahmana rushing upon & man to kill him may be killed by the 
person attacked (there ia no sin and no punishment nor penance 
for it), that a brahmana atatayin ( who does not come to kill 
but ) who only siezes one’s fields or wife should not be killed 
( but lesser harm may be done to him with impunity ) and that 
ksatriyas and others if atatayin may be killed outright, The 
Vyavahira-Mayiikha* adds a rider that, on account of the 
prescription contained in the section on kslivarjya (actions 
forbidden in the Kali age) viz. ‘the killing in a properly 
conducted fight of brahmanas that are atatayin’ (is forbidden 
in Kali), an dtatayin brihmana even when about to kill a person 
should not be killod by that person in the Kali age, that such a 
brahmana was allowed to be killed in former ages, that an 
atatayin brihmana other than ono bent upon killing another 
was not be killed in all ages. The Viramitrodaya ( pp. 19-27) 
has a long disquisition on this subject but space forbids us 
from giving even a brief summary of it. It will have been 
noticed how the sacredness of the hrahmana’s person went on 
increasing in later ages, 


(10) Even threatening a brahmansa with assault, or 
striking him or drawing blood from his body drew the severest 
condemnation from very ancient times. The Tai.*# §, (IL. 6. 
10. 1-2 ) contains these words ‘He who threatens a brahmana 
should be fined a hundred, he who strikes a brahmansa should be 
fined a thousand, he who draws blood would not reach ( er find ) 
the abode of pitrs for as many yeusrs as the dust particles that 
may be made into a paste by the quantity of blood drawn. 
Therefore one should not threaten a brahmana with assault, nor 
strike him nor draw his blood’, Gaut. (22. 20-22) has a 
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similar®” dictum, viz. that threatening a brihmana with assault 
in wrath prevents entry into heaven for a hundred years ( or 
leads to hell for a hundred years) &c. Jaimini III. 4. 17 
considers the question whether the passage in the Tai. S. is 
kvatvartha or purusartha, 


(11) For certain offences a brahmana received lesser 
puniehment than members of other classes. For example, Gaut. 
says*8 ‘if a ksatriya reviled a brahmana the fine was one 
hundred ( karsapanas ), if a vaisya did so it was 150; but if a 
bradhmana reviled a ksatriya the fine wac50; if he reviled a vaisya 
it was only 25,and if a brahmana reviled a Sudra he was not 
to be fined.” Vide Manu VIII. 267-268 (but Manu prescribes a 
fine of twelve for a brihmana reviling a gidra) which are the 
same as Narads ( vakparusya verses 15-16), Yaj. II. 206-207, 
But in the case of certain crimes the brahmana was to receive 
heavier punishment. For example, in the caso of theft, if a 
étidra thief was fined * eight, a vaisya 16 and a ksatriyn 32, a 
brahmana was fined 64,100 or 128. Vide Gaut, 21. 12-14 and 
Manu VITI. 337-338. 


(12) According to Gaut, °° ( XIII. 4) a brahmana could 
not be cited as a witness by a litigant who was not a brahmana 
and the king would not summon him, provided he ( the 
brahmana) was not an attesting witness on a document. 
Narada ( rmadana verse 158 ) lays down that ® ' srotriyas, those 
engaged in susterities, old men, those who have become 
ascetics, are not to be witnesses because the authoritative texts 
so prescribe but there is no cause assigned for this rule.’ So 
Narada’s view was that a frotriya could never be cited as a 
witness by any litigant ( even by a brahmana litigant). Gaut, 
impliedly shows that even a Srotriya could be cited as a wit- 
ness by a brahmana. Manu VIII. 65, Visnu Dh, 8, VIIL 2 also 
forbid citing a Srotriya as a witness. 
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(13) Only certain brihmanas were to be invited for 
dinner in graddhas and in rites for gods. Vide Gaut. 15. 5 and 
9, Ap. Dh, S. IL 7. 17%. 4, Manu III, 124 and 128, Yaj. I. 
217, 219, 221. 


(14) Certain sacrifices could be performed only by 
brahmanas. For example, the Sautraman! sacrifice and the 
sacrifices called sattras could be performed only by brahmanas,’ 358 
But it has to be noted that the Rajastiya sacrifice could 
performed only by ksatriysas and that according to Jaimini 
VI. 6. 24-26 even brahmanas of Bhrgu, Sunaks and Vasistha 
gotras could not perform a sattra. 


(15) The periods of mourning were less in the case of 
brahbmaneas. Gaut. 14. 1-4 prescribes ten days of mourning 
for brahmanas, eleven for ksatriyas, twelve for vaiéyas and a 
month for sidras, Vas. Dh. S. IV. 27-30, Visnu Dh. 8, 22. 1-4, 
Manu V. 83, Yaj. IIL. 22 contain similar provisions. Later 
on ten days’ mourning came to be prescribed for all castes.** 

Several other lesser privileges are enumerated by Narada 
(prakirnaka, verses 35-39) ‘The king shall show his face 
in the morning before bréhmanas first of all and shall 
salute them all. When nine or seven persons (of different 
rank) meet, they shall first make room for the brahmana 
to pass*** by. Further privileges assigned to brahmanas 
are: free access to the houses of other people for the purpose of 
begging alms; the right to collect fuel, flowers, water and the 
like without its being regarded as a theft®* > and to converse 
with other men’s wives without being restrained (in such 
conversation ) by others; and the right to cross rivers without 
paying any fare for the ferry-boat and to be conveyed (to the 
other bank) before other people, When engaged in trading 
and using a ferry boat, they shall have to pay no toll, A 
brahmana who is engaged in travelling, who is tired and has 


352, ae erarererg reat: lanreat. ait. I. 6.13; 80 ass Jaimini 
VI. 6. 16-23 for qae and VI. 6, 24-26 for the propesition that wigrurs 
of az, gan and ajag gotras were not entitled to perform qys. 
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nothing te eat, commits no wrong by taking two canes of 
sugar or two esculent roots. 


Thore were some disabilities also in the case of brahmanas 
which have been indicated in the above discussion (viz. as 
to avocations, selling articles &c. ), 

It may be convenient to bring together the disabilities of 
the Sidra: 

(1) He was not allowed to study the Veda. Many of 
the smrtikaras and writers of digests®*® quote several Vedic 
passages on this point. A Sruti text reads ‘(The Creator ) 
created the brahmana with Gayatri ( metre), the rijanya with 
Tristubh, the vaisya with Jagatl, but he did not create the 
gidra with any metre; therefore the Sidra is known to be 
unfit for the samskadra (of upanayana)’. The study of the 
Veda follows after Upanayana and the Veda speaks of the 
Upsanayana of only three classes*s? ‘one should perform 
upanayana for 6 brahmana in spring, for a rajanya in summer 
and in garad (autumn) for a vaisya.’ Not only was the siadra 
not to study the Veda, but Vedastudy was not to be carried 
on in his presence (vide note 75 above ).?58 This attitude 
need not cause wonder. The sacred Vedic literature was largely 
created and preserved entirely by the brahmanas ( the ksatriyas 
contributing if at all a very small share in that task). If the 
brahmanas desired to keep their sacred treasure for the-twica- 
born classes in these circumstances, it is understandable and for 
those ages even excusable. In the 20th century there are vast 
majorities who are not allowed by small minorities of imperial - 
istic and capitalistic tendencies to control the just and equitable 
distribution of the material goods produced mostly by the 
labour and co-operation of those majorities and doctrines are 
being openly professed that certain races alone should be 
imparted higher and scientific knowledge while other go-called 
inferior races should be only hewers of wood and drawers 
of water. 
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There are however faint traces that in ancient times this 
prohibition of Veda study was not so absolute and universal as 
the smrtis make it. In the Chandogya Upanisad IV. 1-2, we 
have the story of JannSruti Pautrayana and Raikva where the 
latter addresses Janaésruti as Sidra and imparts to him the 
Samvarga (absorption ) vidya.*** It appears that Janasruti was 
8 Sadra to whom the vidya embodied in the Chandogya ( which 
is also Veda) was imparted. It is no doubt true that in the 
Vedantasitra 2° (1.3.34) the word sidra is explained not as 
referring to the class, but as meaning that sorrow ( suc ) arose in 
Janagruti on hearing the contemptuous talk of the flamingoes 
about himself and he was overcome (from dru) by that (i. e. 
sidra is derived from suc and dru). But this far-fetched 
explanation had to be given because of the practice current in 
the times of the Vedantasutras that the Sidra is not entitled to 
study the Veda. Gaut. XII. 4 went so far as to prescribe ‘ if the 
gudra intentionally listens for committing to memory the Veda, 
then his ears should be filled with ( molten ) lead and lac; if be 
utters the Veds, then his tongue may be cut off; if he has 
mastered the Veda his body should be hacked ’ 2°), 


Though the sidra could not study the Veda, he was not 
debarred from hearing the itihdsas ( like the Mahabharata ) and 
the Puranas. The®*? Mahabharata ( Santi 328, 49 )expressly says 
that the four varnas si:ould hear the Mahabharata through a 
brahmana as reader, The Bhagavatapurana?*? says that as the 
three Vedas ceunot be learnt by women, Stidras and brahmanas 
( who are so only by birth ), the sage ( Vyasa) composed the 
story of the Bharata out of compassion for them. The Sadraka- 
malakara ***( pp. 13-14 ) cites several passages from the puranas 
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to the effect that the Sidra could not study the smrtis and purinas 
by himself. Even Manu II. 16 seems to suggest that only the 
dvijatis had the privilege to listen to the Manuamrti ( and not 
Sadrag }. The only privilege conceded by the Sadrakamalakara 
to the dudra is that he can acquire knowledge by listening to 
the puranas read by a brahmana (p.17) ; the Kalpataru and other 
works allowed the sidra to read and repeat Purana mantras. 
Sarhkaracarya on Vedantasiitra (I, 3.38 ) quotes Santi 328, 49 
and says that the Sidra has no adhikara ( eligibility ) for bra- 
hmavidya based upon a study of the Veda, but that s Sidra can 
attain spiritual development (just as Vidura and Dharma- 
vyadha mentioned inthe Mababharata did) and that he may 
attain to moksa, the fruit of correct knowledge. In certain digests 
we find a amrti quotation to the effect that Sidras are Vajasa- 
neyins. This is**5 explained as meaning that the siidra should 
follow the procedure prescribed in the erhyasiitra of the Vajasa- 
neya Sakha and a brahmana should Tepeat the mantra for him. 
This is probably based on the Harivamsa ( Bhavisyat-parva, 
chap. III, 13 ) “all will expound brahma ; all will be Vajasane- 
yins; when the yuga comes to a close Sidras will make use of 
the word ‘bhoh’ in address ” (sarve brahma vadisyanti sarve 
Vajasaneyinah ). 


(2) The sidras were not to consecrate sacred fires and to 
perform the solemn Vedic sacrifices, Vide note 73 abovo, Jaimini 
(1. 3, 25-38 ) elaborately discusses this question and arrives st 
the conclusion that the sadra cannot consecrate the three sacred 
fires and so cannot perform Vedic rites, Among the reasons 
given are that in several Vedic Passages only the three higher 
classes are referred to in the case of the consecration of fires, 
about the sdmans to be sung, about the food to be taken when 
observing vrata.*** It is however interesting to note that at least 
one ancient teacher ( Badari)*°? was found who advocated that 
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even éiidras could perform Vedio sacrifices. The '‘Bharadvaja 
Srauta sutra °° (V, 2,8) states the opinion of some that the sidra 
can consecrate the three sacred Vedic fires, The Katydyana- 
érautasatra (J. 4.5) prescribes that all can perform - Vedic rites 
except those who are deficient in a limb, who are not learned in 
the?®° Veda, who are impotent and sadras; but the commentary 
thereon states by way of purvapaksa that there are certain 
Vedic texts which lead to the inference that the Sudra had the 
adhikara for Vedic rites e. g. in Sat. Br. I. 1, 4.12(8. B, E. vol. 
XII. p. 28 ) it is said with reference to the Haviskrt call “ Now 
there are four different forms of this call, viz. ‘Come hither’ 
(ehi) in the case of a brahmana; ‘ approach" ( agahi) and 
‘hasten hither’ (adrava) in the case of a vaisya and a member 
of the military caste and ‘run hither’ (adhadva) in that of a 
sidra.'’ Similarly in the Somayaga in place of the payovrata 
( vow to drink milk only ) mastu( whey ) is prescribed for sGdra 
( indicating thereby that the Sudra could perform Somayaga) 
and in Sat, Br. (XIII 8. 3. 11, S.B, EB. vol. 44,p, 435 ) with 
reference to sepulchra] mounds it is said ‘for the kgatriya ho may 
make as high as a man with upstretched arms, for a brdéhmana 
reaching up to the mouth, for a woman up to the hips, fora 
vaisya up to the thighs, for a sidra yp to the knee’, The 
commentary on the Katyayana Srauta I. 1.6 says that the word 
sadra here stande for ratiakara because ( acc. to Yaj, I. 91) his 
mother’s mother is a sidra woman, 


Though the sidra was not authorized to perform Vedic 
rites, he was entitled to perform what is called purta-dharma 3" 
i. e, the building of wells, tanks, temples, parks and distribution 
of food as works of charity and gifts on such occasions 
as eclipses and the Sun’s passage from one zodiacal sign 
into another and on the 12th and other t&this, He was 
allowed to perform the five daily sacrifices called Mahdayajiias 
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in the ordinary fire, he could perform Sraddha, he was to think 
of the devatas and utter loudly the word ‘namah’ which was 
to be the only mantra in his case (i. e he was not to say 
‘Agnaye svaha' but to think of Agni and say *”? ‘namah’), 
Manu X. 127 prescribes that all religious rites for the siidra 
are without ( Vedic) mantras. According to some the Sidra 
could also have what is called Vaivahika fire (i. e. fire kindled 
at the time of marriage) in Manu III 67 and Yaj. I. 97, but 
Medhatithi (on the same verse), the Mit. ( on Y4j. I. 121), the 
Madanapirijata (p. 231) and other works say that he should 
offer oblations in the ordinary fire and that there is no Vaivahika 
fire for the sGdra. All persons including the sidras and even 
canddlas were authorized to repeat the Ramamantra of 13 letters 
(Sri Rama jaya Rama jays jaya Rama) ond the Siva mantra 
of five letters (namah Sivaya), while dvijatis could repeat 
the Siva mantra of six letters (Om namah Sivaya). Vide 
Sidra-kamalakara pp. 30-31, where passages of Varaba, Vamana 
and Bhavisya Purinas are cited to show that Siidras are entitled 
to learn and repeat mantras of Visnu from the Pajicaratra texts 
and of Siva, the Sun, Sakti and Vindyaka. Tho Vardhapurana 
(128. 22-31) describes the initiation (diksa) of a éidra asa 
devotee of Visnu (as a bhagavats ), 


(3) As to Samskaras, thera is some apparent conflict 
among the authorities. Manu X. 126 says ‘The Sidra incurs 
no sin (by eating forbidden articles like onions and garlic ), 
he is not fit for samskaras, he has no adhikara for ( authority to 
perform ) dharma nor is he forbidden from performing dharma’ 
and in IV. 80 ( which is the same as Vas. Dh. 9.18. 14 and Visnu 
Dh. 8, 71. 48-52) we see ‘ one should not give advice to a Sidra, 
nor give him leavings of food nor of sacrificial oblations, one 
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should not impart religious instruction to him nor ask him to 
perform vratas’, Leghuvisnu * (T, 15 ) contains the dictum that 
the sidra ig devoid of any samskara. The Mit, on Yaj, III. 262 
explains the words of Manu IV. 80 about vratas in the case of 
$adras as applicable only to those sidras who are not in 
attendance upon members of the three higher oastes and esta- 
blishes that sGdras can perform vratas (but without homa and 
muttering of mantras), Apararka on the same verse ( Manu IV. 
80 ) explains that the siidra cannot perform vratas in person, 
but only through the medium of a brahmana, The Sudra- 
kamalakara (p. 38) holds that $tidras are entitled to perform 
vratas, fasts, mahadanas and prayascittas, but without homa 
and japa, Manu X. 127 allows religious sidras to perform all 
religious acts which dvijatis perform, provided they do not use 
Vedic mantras. On the other hand Sankha (as quoted by 
Visvariipa on Yaj. I. 13) opines that samsk&ras may be 
performed for siidras but without Vedio mantras, Yama quoted 
in Sm. C. (IL p. 14) says the same. Veda-Vyasa (I. 17) 
prescribes that ten samskaras ( viz. garbhadhana, pumsavana, 
simantonnayana, jatakarma, namakarana, niskramana, anna- 
prasana, caula, karnavedha and vivaha) can be performed in 
the case of siidras, but without Vedic mantras, Haradatta ( on 
Gautama X. 51) quotes a grhyakara to the effect that even in 
the case of the sidra the rites of niseka, pumsavana, simanton- 
nayana, jitakarma, nimakarana, annaprasana and oaula are 
allowed but without Vedic mantras. When Manu prescribes 
(IL. 32 ) that the sidra should be given a name connected with 
service, he indicates that the sidra could perform the ceremony 
of nimakarana, So when Manu (LV. 80 ) states that he deserves 
no.gamskara, what he means is that no samskara with Vedic 
mantras was to be performed in his case. Medhbatithi on Manu 
IV, 80 says that the prohibition to give advice and impart 
instruction in dharma applies only when these are done for 
making one’s livelihood, but if a sidra is a friend of the 
family of a brahmana friendly advice or instruction can be 
given. Vide Sadrakamalikara p. 47 for several views about 
the samskdrag allowed to Sidras. 


(4) Liability to higher punishment for certain offences, 
If a Sidra committed adultery with a woman of the three 
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higher castes, Gaut.*”? ( XII. 1-2) prescribed the cutting off of 
his penis and forefeiture of all his property and if he was 
guilty of this offence when entrusted with the duty of pro- 
tecting her, he was to suffer death in addition. Vas. Dh. 8. 21.1, 
Manu VIII. 366 prescribe death in the case of a Sidra having 
intercourse with a brahmana woman whether she was willing 
or unwilling. On the other hand, if a brahmana committed 
rape ons brabmana woman he was fined a thousand and five 
hundred if be was guilty of adultery with her (Manu VIII. 378) 
and if a brahmana had intercourse with a ksatriya, vaisya or 
giidra woman, who was not guarded, he was fined five hundred 
(Manu VIII. 385). Similarly in the case of Vakparusya 
(slander and libel ) if a Sidra reviled a brihmana he received 
corporal punishment or his tongue was cut off (Manu VIIL 
270), but if a ksatriya or vaisya did so they were respectively 
fined 100 or 150 (Manu VIII. 267) and if s brahmana reviled 
a Sudra, the brahmana was fined only 12 (Manu VIII. 268) 
or nothing (acc. to Gaut. XII.10). In the case of theft, how- 
ever, the siidra was fined much less, Vide above p, 152 (No. 11 
among the privileges of brahmanas), 


(5) Inthe matter of the period for impurity on death or 
birth the Sidra was held to be impure for a month, while a 
brihmana had to observe ten days’ period only. Vide sbove 
p. 153 (No. 15 among the privileges of brahmanas ). 


(6) A Sudra could not be a judge or propound what 
dharma was. Manu (VIII. 9) and Yaj. I. 3 lay down that 
when the king does not himself look into the litigation of 
people owing to pressure of other business, he should appoint a 
learned brahmana as a judge. Manu ( VIIL 20) further says 
that a king may appoint as his judge even a brahmana who is 
so by birth only (i. e who does not perform the peculiar 
duties of brahmanas ), but never a Sidra, Katyadyana (as quoted 
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in the Mit. on Yaj. I, 3) says that when a brahmana is not 
available (as a judge) the king may appoint as judge a 
ksatriya or a vaisya who is proficient in dharmasastra, but he 
should carefully avoid appointing a Sidra as judge, 


(7) A brabmana was not allowed to receive gifts from a 
diidra except under great restrictions. Vide above note 239, 


(8) A brahmana could take®’’ focd at the houses of mem- 
bers of the thee classes who performed the duties prescribed for 
them by the sastras ( according to Gaut. ), but he could not take 
food from a Sidra except when the stdra was his own cowherd, or 
tilled his field or was a hereditary friend of the family, or his 
own barber or his dasa. Vide Gaut. XVII. 6 and Manu IV. 253 
( =Visnu Di. 8, 57,16), Yaj. I. 166, Paraésara IX.19. Ap. Dh, 
S. 1. 5. 16. 22 says ** ‘that food which is brought by an impure 
giadra should not be eaten by a brahmana;’ but Apastamba allows 
gudras to be cocks in brahmana households provided they were 
supervised by a member of the three higher classes and observed 
certain hygienic rules about paring nails, the cutting of hair. 
Manu IV. 211 forbade in general the food of a Sidra to a 
brahmana and by IV. 223 he laid down that a learned brahmana 
should not take cooked food from a siidra who did not perform 
sraddha and-other daily rites ( mahayajfias) but that he may 
take from such a Siidza uncooked grain for one night, if he 
cannot get food from anywhere else. Baud. Dh. 8S. (IL 2. 1) 
requires a brdhmana to avoid the food of vrsalas (sidras ), 
Gradually tules about taking food from Sidras became atricter, 
The Sankhasmrti (13. 4) remarks that brahmanas fattened on 
the food given by siidras are Panktidisaka, Parasara?™ XI,13 
ordains that a brahmansa may take from a Siidra ghee, oil, milk, 
molasses and food fried in oil or ghee, but should eat it on a 
river bank and not in the sidra’s huuse and the Par. M. adds 


374. wT we a tary werd ae dhedq | aed at oes GE ate 
ested li arearaa (quoted by fare on ay. 1.3) 

375. sereaai eemay faondiat argreht quit | ...cgarsarratarpaaa- 
ereragquitarcent arraren | atan 17.1 and 6. 

376, amar g Yargrnnicrg | sm. wu. a 1.5. 16.23, snarfittar 
a gat: deqiare: a: tag. wg, IT. 2.3. 4. 

377, qa tg mur att we NSa oT ner agi ae at aMrare_R- 
vitsrereg WU oerert XI. 13 and ‘cag, aRrengqetrninaearagsnad anisnecargt 

eigerag | ores arsar far serge a wee cea 4 

g ererasferg t? vey. a. IT. part 1 pp. 411-12. 


B.D, 21 


162 History of Dharmaéastra [ Ch. IIT 


(IL. 1. pp. 411-12) that this permission is meant to apply only 
when the brahmana is tired by travelling and no food from a 
member of another class is available, Haradatta on Gaut. 
XVIL. 6 remarks that a brahmana could take food from a Sidra 
who was a cowherd &c. only in the case of very extreme cala- 
mities, Apararka also(p. 244 on Yaj. I. 168) says the same. 
In the kalivariya (actions forbidden in the kali age) the old 
practice of eating the food of cowherds, barber &c. was for- 
bidden. #8 


(9) The sadra gradually came to be so much looked 
down upon that he could not touch s brihmana, though at one 
time he could be a cook in a brahmana household and a brab- 
mana could eat food from his house. In the Anusasanaparva 
(59.33) it is said #7? ‘a brahmana should be served by ao 
sudra from a distance like blazing fire; while he may be 
waited upon by a ksatriya or vaisya after touching him.’ 
Apsrarka (p. 1196) quotes two smrti texts ‘a briahmana on 
touching « Sidra or nisida becomes pure by Scamana ( ceremo- 
nial sipping of water); on touching persons lower than these, 
he becomes pure by bathing, priniyadma and the strength of 
tapas; on seeing a ram, 8 cock, a crow, a dog, a Stidra and an 
antydvasiyin (an antyaja), one should stop the rite that is 
being performed and on touching them one should take a bath’, 
On this Apararka explains that if a man who touched a Sidra 
cannot bathe then he may resort to sipping water, but if able he 
must take a bath or that on touching a sat-Sadra one may have 
recourse to dcamana and on touching an asat-siidra one must take 
a bath. We find from the Grhyasitras*®° that in Madhuparka 
offered to a snataka the feet of the guest (even if he was a 
brahmana ) were washed by a Siidra male or female. So there 
could have been no ban against a Sidra touching a brahmana 
then. The Ap. Dh. S, (IL 3. 6. 9-10) says that two sidras should 
wash the feet of a guest, according to some teachers (in the 
case of a householder who has several disas ), while Apastamba 
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himself says that one Sidra should wash the guest's feet and 
another should sprinkle him with water,®" 


(10) As the éidra could not be initiated into Vedic 
study, the only d4srama out of the four that he was entitled to 
was that of the householder. In the Anusdsanaparva (165. 10) 
we read *88 ‘T am a Sidra and so I have no right to resort to the 
four fsramas". In the Santiparva®®? (63. 12-14 ) it is sald, ‘in 
the cage of a gadra who performs service (of the higher classes ), 
who has done his duty, who has raised offspring, who has 
only e short span of life left or is reduced to the 10th stage 
(i.e. is above 90 years of age), the fruits of all ASramas are 
laid down (as obtained by him ) except of the fourth.’ Medha- 
tithi on Manu VI. 97 explains these words as meaning that the 
Sidra by serving braéhmanas and procreating offspring as 4 
house-holder acquires the merit of all dsramas except moksa 
which is the reward of the propar observance of the duties of 
the fourth 4srama, 


(11) The life of a Sidra was esteemed rather low. Yaj. 
III. 236 and Manu XI. 66 include the killing of a woman, 
a sudra, a vaisya and a ksatriya among upapdtakas; but the 
prayascittas and gifts presoribed for killing these show that the 
life of the stdra was not worth much, On killing 9 ksatriya, the 
prayasoitta prescribed was brahmacarya for six years, gift 
of 1000 cows and a bull; for killing a vaisya, brahmacarya 
forthree years and gift of 100 cows and a bull; for killing 
a Sidra brahmacarya for one year, gift of 10 cows and a bull. 
Gaut. XXII. 14-16, Manu XI, 126-130, Yaj III. 266-267 say 
practically the same thing. Ap. Dh. 8. (1. 9. 25. 14-1. 9. 26, 1) 
says that on killing a crow,a chameleon, a peacock,a cakravaka, 
flamingo, bhasa, a frog, ichneumon, musk-rat, a dog, a cow and 
draught ox the priayascitta is the same as that for killing a 
gidra. Manu (XI. 131) says ‘on killing a cat, an ichneumon, 
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casa, a frog, a dog, iguana, ow] and crow, the prayascitta is the 
same as that for killing a sadra.?* 


Tf the Sidra laboured under certain grave disabilities, he 

had certain compensating advantages. He could follow almost 
any profession except the few specially reserved for brabmanas 
snd ksatriyas, Even as to the latter many sidras became 
kings and Kaut. in his Arthasastra (IX. 2) speaks of armies of 
siidras (vide note 266 above), The sidra was free from the 
round of countless daily rites. He was compelled to undergo 
no sawskdra (except marriage), he could indulge in any kind 
of food and drink wine, he had to undergo no penances for lapses 
from the rules of the $astras, he had to observe no restrictions of 
gotra and pravara in marriage. Those western writers who turn 
up their nose at the position of the sidras in ancient and 
medieval India conveniently forget what atrocious crimes 
were perpetrated by their psople in the institution of slavery 
and in their dealings with the Red Indians and other backward 
coloured races; how nations of Europa out of false pride of 
race have passed in the 20ih century laws prohibiting marriages 
betwen the so-called Aryans and non-Aryans and preventing 
the latter from holding state offices and carrying on several 
occupations and how discrimination is made against coloured 
men on railways, in hotels and other places of public resort 
and how even in India separate third class compartments were 
reserved on railways for Europeans, for entering which Indians 
were prosecuted and sentenced in their own country. Vide 
Emperor ys Narayan 25 Bom. L. R, 26 for such o case. 





384. Those who are familiar with the cases decided in India in which 
Indian servants or coolies were kicked by European employers and died 
aga result and in which the offonders were either acquitted or let off 
on a small fine (on the ground ihat the deceased had an enlarged spleen) 


need not feel surprised at the above statement of affairs in India over 
two thousand years ago, pe 


CHAPTER IV 
UNTOUCHABILITY 


Those who have written onthe Indian caste system have 
always been struck by the fact of the existence of certain 
castes that are treated as untouchables. But it should not be 
supposed that this is something confined only to India. Even 
nations that have no caste system at al] have often carried out 
complete segregation of certain people dwelling in their midst, 
which in essentiats is the same as the system of untouchability 
in India, The Encyclopaedia of social sciences vol. XI. p, 339 
says that in the southern States of U. S, A. discrimination 
against Negroes took the form of ‘residential segregation, 
separation of the races in public conveyances and places of 
amusement, exclusion of Negroes from public institutions and 
educational discrimination. Disenfranchisement and social 
discrimination had their economic counterpart in all branches 
of industry except agriculture and domestic and personal 
service,**5 occupations to which Negroes had been habituated 
under the slave regime.’ It is also within living memory that 
Mahatma Gandhi had to lead a movement of saty@graha in 
South Africa against the discriminating treatment of Indians 
and even now in Natal and other party of British Africa there 
is legislation restricting Indians in the matter of residence 
and purchases of land. 


In the early Vedic literature several of the names of castes 
that are spoken of in the smrtis as antyajas occur. We have 
carmamna (8 tanner of hides?) in the Rgveda ( VIIL 5. 38), 
the Caéndala and Paulkasa occur in the V&j.§., the Vapa or 
Vapta ( barber ) even in the Rg., the Vidalakara or Bidalakara 
(corresponding to the buruda of the smrtis) oocurs in the 
‘Vaj.8. and the Tai. Br., Vasahpalpiil! ( washerwoman ) correspond- 
ing to the Rajaka of the smrtis in the Vaj. S. But there is no 





385. Vide Weatormarck’s ‘The Origin and Development of the 
moral ideas’ vol. I. pp. 370-371 for the treatment of Bushmen in Africa 
and Australia and of Negroes in Americs. Vide ‘Satyagraha in Sonth 
Africa’ by Mahatma Gandhi translated by Mr. Valji Govindji Desai 
(published by 8. Ganesan, 1928 ). 
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indication in these passages whether these, even if they formed 
castes, were at all untouchables. The utmost that oan be said 
is that as the Paulkasa is assigned to bibhatsa (in Vaj. S. 30. 17) 
and Cand&la to Vayu (in the Purusamedha), the Paulkasa lived 
in such a way as to cause disgust and the Candala lived in the 
wind (i. e. probably in the open or in a cemetery )} The only 
passage of Vedic literature on which reliance can be placed for 
some definite statement about cdndalas is in the Chandogya 
Up.38 V. 10, 7. where while describing the fate of those souls 
that went to the world of the moon for enjoying the rewards of 
some of their actions it is stated ‘those who did praiseworthy 
actions here, quickly acquire birth in a good condition, viz in 
the condition of a brahmana, a kgutriya or vaisya, while those 
whose actions were low ( reprehensible ) quickly acquire birth 
in alow condition i. e. as a dog, or a boar or a candala.’ 
This occurs in Paficagnividya, the purpose of which is to teach 
vairdgya and disgust with the transmigratory world. This 
passage does not enjoin anything, it ia a bare statement by way 
of explanation or elucidation. All that can be legitimately 
inferred from this is that the first three varnag were jcommended 
and that candalas were looked upon as the lowest im the social 
scale. It is to bo noticcd that the gidra varna does not occur 
in this passage at all. So probably even in the/times of tho 
Chandogya the candala was looked upon asa sadra, though lowest 
among the several stidra subcastes. The candéla is equated 
with the dog and the boar in this passage, but this leads hardly 
anywhere, It is no doubt stated in the Sat. Bp XIL 4.1, 4387 
that ‘three beasts are unclean in relation to a sacrifice viz. the 
vicious (filthy ) boar, the ram and the dog.’ Here it is clear that 
every boar is not unclean, but probably only that variety that 
subsists on the village offal. On the other hand the flesh of 
boars was said to cause great delight to the Pitrs when offered 
in Sraddha (vide Manu III. 270 and Yaj. I, 259), Therefore this 
Upanisad passage does not say anything on the point whether the 
Candala was in its day untouchable. This passage may be com- 
pared with another in which the Siira is said to bea walking 


886. wage vias eran ¢ 7a wofat aaa arerraiad 
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UI. 1. 8-11 deals with this passage. 
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cemetery. If the Sidra was not untouchable in the Vedic 
literature, and if he was allowed to be a cook for brahmanas and 
to wash the feet of brahmana guests in spite of that passage ( as 
stated in the Dharmasttras quoted above pp. 161-162 ), there is 
no reason to suppose that the Chandogya passage indicates that 
the candadla was untouchable in the remote ages, Another 
passage is relied upon by orthodox writers to support the theory 
that untouchability of canddlas is declared in Vedic writings. 
In the Br. Up, I. 3 the story is narrated that gods and asuras 
had a strife and the gods thought that they might rise superior 
to the asuras by the Udgitha. In this vidyd occurs the passage*®* 
‘this devaté (Prana) throwing aside the sin that was death 
to these devatas ( vak etc. ) sent it to the ends of these quarters 
and he put down the sin of these devatas there; therefore one 
should not go to people ( outside the Aryan pale) nor to the 
ends ( of the quarters ) thinking ‘ otherwise 1 may fall in with 
papman i, e, death’. In the first place there are no peoples — 
expressly named here, Samkara explains that by ‘end of the 
quarters’ are meant regions where people opposed to Vedic 
culture dwell. This description can only apply to people like 
the mlecchas and not to cand&las who are not opposed to 
Vedic knowledge (but who have no adhikSra to learn it). 
Besides cinddlas might stay outside the village, but they do 
not stay at the end of the quarters*®® (or at the end of the arya 
territory ). Hence this passage does not help in establishing 
the theory of untouchability for Vedic times. 


Next comes the consideration of the evidence derived from 
the sutras and smrtis. But certain preliminary observations 
must be made to olarify the position. The theory of the early 
smrtis was that there were only four varnas and there was no 
fifth varna, Vide Manu X. 4 and AnuSdsanaparva 47.18,2° 
When in modern times the so-called untouchables are referred 


388. ar ataet Qaaerat deere creat gegraeer aaTat fyerawrenge- 
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389. The Mlecchas were known to the Sat. Br. (III. 2. 1. 24 
‘tasmio ne br&éhmapo mlecchet). Vide Ait. Br. 33. 6 ‘antan vah, 
prajibhakgigta ’ quoted above in note 118 for the meaning of ‘ didam 
anteh ’. 


390. wad cnenftes gat itt a tam: 1g 10.4; eqera aotisrerre: 
aR ATTA | Serre 47, 18. 








168 History of Dharmaéastra { Ch. IV 


to as the paficamas,®"' that is something against the smrti tradi- 
tion, Pan. IL 4. 10 and Patafijali®* say that a Sam&hara- 
dvandva compound can be formed from several subdivisions of 
Sadras that are not miravasifa e. g. we can have the compound 
‘taksdyaskiram ' meaning carpenters and blacksmiths, but not 
‘candala-mrtapam’, because candalas and mrtapas ‘are niravasita 
éadras (and so the compound wil] be ‘candalamrtap&h), There- 
fore it follows that Pan. and Pastafijali included canddlas and 
mrtapas among éudras. When Angiras (note 171 above ) 
includes ksstr, siita, vaidehika, magadha and dyogava ({ that are 
pratiloma castes) among antydvas4yins along with candala 
and Svapsca, he makes it clear that he regarded candalas as 
included among Siidras, for Manu X. 41 declares that all 
pratiloma castes are similar to Sidras in their dharma and 
because the Sintiparva 297.283°3 expressly says that the 
vaidehika is called stidra by learned dvijas, Gradually how- 
ever, 8 distinction was made between 4udras and castes like 
cindalas. Fresh castes were then added to the list of untoucha- 
bles by custom and usage and the spirit of exclusiveness, though 
there is no warrant of the éastras for such a procedure, 


Untouchability did not and does not arise by birth alone. 
It arises in various ways. In the first place, persons become 
outcasted and untouchable by being guilty of certain acts that 
amount to grave sins, For example, Manu IX. 235-239 prascri- 
bes that those who are guilty of bribmana-murder, theft of 
brahmana’s gold or drinkers of spirituous liquors should be 
excommunicated, no one should dine with them or teach them, 
or officiate as priests for them, nor should marriage relationship 
be entered into with them and they should wander over the 
world excluded from all Vedic dharmas. But if they perform 
the proper pr&yascitta they sare restored to caste and become 
touchable. Secondly, persons were treated as untouchables 
simply through religious hatred and abhorrence because they 
belonged to a different sect or religion. For example, Aparfirks 





S91 N.P. Dutt in ‘Origin and growth of caste in India’ vol. I 


p. 105, (1931) speaks of ‘Nshadas, chandalas and poulkasss as the 
fifth varpa ’. 


892, Vide note 200 above for the quotation from the Mahabhieya 
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(p. 923) and Sm. C.2 (I. p. 118) quote verses from the Sat- 
trirngan-mate and Brabmandapuréna that ‘on touching Bauddhas, 
Paéupatas, Jainas, Lokayatikas, Kapilas (Samkhyas) and 
brShmanas guilty of doing actions inconsistent with their caste 
one should enter water with the clothes on and also on touching 
Saivas and atheists’. It is worthy of note that Apararka?®® p, 923 
quotes a verse of Vrddha-Yajfiavalkya that on touching 
candalas, pukkasas, mlecchas, Bhillas and Parasikas and persons 
guilty of mahapatakas one should bathe with the clothes on. 
Thirdly, certain persons, though not untouchable ordinarily, 
became so, if they followed certain occupations, e, g. if a person 
touches a brahmana who is devalaka (i. o. has been doing wor- 
ship to an image for money for three years) or who is a priest 
for the whole village, or a person who sells a soma plant, then 
be has to bathe with his clothes on.*** Fourthly, persons become 
untcuchab!e when in certain conditions e. g. a person if he 
touches even his wife in her monthly period or during the 
first ten days after delivery or if he touches a person during 
the period of mourning on the death of some relative or a 
person who hag carried a corpse to the cemetery and has not 
yet bathed, he then has to take a bath with his clothes on ( vide 
Manu V. 85). Fifthly, certain races such as mleochas and 
persons from certain countries aud the countries themselves 
were regarded as impure (vide notes 40, 42,49), Further the 
smrtis say that persons following certain filthy, low and dis- 
approved avocations were untouchable e, g. Sarnvarta?*? quoted 
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by Apararka p. 1196 says ‘on touching a fisherman, a deer-hunter, 
a bunter, a butcher, a bird-catcher, and a washerman one must 
first bathe and then take one’s meal’. It is to be remarked that such 
texts do not expressly make a man of those castes untouchable 
even if he does not pursue the occupation stated, but they have 
rather the occupation in view. Such occupations were thought 
impure, as it was believed that if one was to secure the final goal 
of liberation, one must cultivate purity of mind as well as body, 
and as great importanco came to be attached to cleanliness 
and the ceremonial purity of the body for spiritual purposes ; 
and emphasis was laid upon not coming in contact with 
persons carrying on filthy or impure pursuits, but also with 
animals and even inanimate objects. These restrictions were 
not inspired by any hardness of heart or any racial or caste 
pride as‘ is often said, but they were due to psychological or 
religious views and the requirements of hygiene. Ap. Dh. §, 
J. 5. 15. 16 says ‘a person touched by a dog should take o bath 
with his clothes on’, Vide also Vas. Dh. S, 23,33, Visnu Dh. 
S. 22. 69, Vrddha-HWartta (chap. 11. 99-102) enumerates certain 
vegetables and herls (such as leek) and other articles on 
touching which one was to bathe, Ap. Dh. S. (IL 4. 9.5) 
requires every house-holder to give food after Vaigvadeva to all 
including candalas, dogs and crows. And this practice is 
followed even now by those who perform Vaisvadeva. The 
ancient Hindus had a horror of uncleanliness and they desired 
to segregate those who followed unclean professions like those 
of sweepers, workers in hide, tanners, guardians of cemeteries 
&c. This segregation cannot be said to have been quite unjus- 
tifiable. Besides those who are not familiar with ancient or 
even modern Hindu notions must be warned against being 
carried away by the horror naturally felt at first sight when 
certain classes are treated as untouchable. The underlying 
notions of untouchability are religious and ceremonial purity 
and impurity. A man’s nearest and dearest women relatives 
such as his own mother and wife or daughter are untouchable 
to him during their monthly periods. To him the most 
affectionate friend is untouchable for several days when the 
latter is in mourning due to death inthe latter's family, A person 
See ene a own son ( whose thread ceremony has been 
erforme aki : 

ae is no idea of ede ae Tose ce ek ae 
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that a man who belonged to a caste pursuing certain filthy or 
abhorred avocations or crafts was by birth untouchable. Medie- 
val and modern usage had no doubt reached the stage that if a 
man belonged by birth toa caste deomed by custom to be untou- 
chable he remained an untouchable whatever profession or craft 
he may pursue or even if he pursued no profession. But ancient 
and medieval writers thought otherwise and there was also great 
divergence of view as to who were untouchables and to what ex- 
tent. The only caste that is said by the most ancient Dharma. 
sutras to be untouchable by birth is that of candalas and the word 
candala has a technical meaning in these works as stated above 
(p. 81 ) under candala. Gaut. (IV. 15 and 23) says that the oan- 
dala is the offspring of a Sidra from s brahmana woman and that 
he is the most reprehensible among the pratilomas. Ap. Dh.S. IT, 
1. 2, 8-9 * states that on touching a cindala one should plunge 
into waiter, on talking to him one should converse with a brah- 
mana ( for purification ), on seeing him one should look at the 
luminaries ( either the Sun or moon or stars). We have seen 
above that there were three kinds of candalas and they were all 
so by virtue of the circumstances of their birth. Manu ( X. 36, 
51 ) makes only the andhra, meda, cindala and Svapaca stay 
outside the village and makes the antyaivasayin ( X. 39) stay 
in acemetery. That leads to the inference that other men even 
of the lowest castes could stay in the village itself. Harita?°° 
quoted by Apararka (p. 279) states ‘if a dvijati’s limb other 
than the head is touched by a dyer, » shoemaker, a hunter, a 
fisherman, a washerman, 6 butcher, a dancer ( nata), a man 
of actcr caste, oilman, vintner, hangman, village cock or 
dog, he becomes pure by washing that particular limb and by 
sipping water (i. e. he need not bathe)’. Here most of the 
seven antyajas are included and it is expressly said that 
their touch is not so impure as to require a bath, Angiras 
(verse 17) states that a dvija when he comes in contact 
with a washerman, a shoemaker, a dancer (nata), a fisher- 
man or a worker in bamboo becomes pure by merely Gcamana (by 





398. qur areeriversta dares qa ze qtrera Tea | areas 
qraresa sarerat wera eat saat qarTiane. wg. 1, 1,2. 8-9. 

399. rete: 1 cones CHHMASST carsales! Proform: atitrear 
ma: Hevea t aes wnsh Teqaidl are geEHe | cindge we eres: 
wat feorftg | ne aret He SHTaIA: Tar Aas | srTeTES p, 279; the same 


ee 


Verses are quoted as erraraq’s by weyftae I p. 119. 





172 History of Dharmagastra [ Ch, IV 


sipping water), The Nityacirapaddhati (p. 130) quotes a 
verse*” to the effect that even on coming in contact with 
candélas and pukkasas one need not bathe, if the latter stand 
neata temple of Visnu and have come for the worship of 
Visnu. Alberuni in his work on Indis (tr. by Sachau vol. I. 
chap. IX ) refers to two classes of antyajas, the first of which 
had eight guilds (seven of which were practically the same as 
the seven in note 170 above, the cighth being the weaver) and a 
second group of four viz, Hadi, Doma, Chandala and Bhadatau. 
As to the first group he says that they intermarried except the 
fuller, shoemaker and weaver. Alberuni seems to have been 
misinformed as to this and what caste he means by Bhadatau 
is not clear, Medhatithi*” in his commentary on Manu X, 13 
is positive that the only pratiloma who is untouchable is the 
cAndala and no bath is necessary on coming in contact with the 
other pratilomas ( viz. sata, magadha, 4yogava, vaidehika and 
ksatr ). Kullaka also says the same. Therofore it follows that 
in spite of the smrti texts (notes 170, 171,173 ) including the pra- 
tilomas among antyajas along with the cindalas, such authorita- 
tive and comparatively early commentators as Medhatithi (about 
900 A, D,) were firmly of opinion that they were not untouchable. 
Manu*” V, 85 and Angiras 152 prescribe a bath for coming in 
bodily contact with a divakirt: (a candala), udakyAé (a woman 
in her monthly period), patita (one outcasted for sin &c. ), 
stitika (a woman after delivery ), a corpse, one who has touched 
a corpse. It follows therefore that the only antyaja who was 
asprsya according to Manu was the candala. But gradually the 
spirit of exclusiveness and ideas of ritual purity were carried to 
extremes and more and more castes became untouchable. Some 
very orthodox writers of smrtis went so far as to hold that on 
touching even e Sidra a duijatd had to bathe, Among the 
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earliest occurrences of the word aspréya (as meaning untouch- 
ables in general ) is that in Visnu Dh. 8S. V, 104; Katyayana 
also uses the word in that sense*™. It will have been seen from 
the quotations above that cindalas, mlecchas and Parasikas are 
placed on the same level as regards being asprsya. Atri o 
( 267-269 ) says ‘if advija comes in contact with a candala, 
patita, mleocha, a vessel containing intoxicating drink, a woman 
in her monthly course, he should not take his meals ( without first 
bathing ) and if he comes in contact with these while taking his 
meal, he should stop, throw away the food and bathe’. Vide 
Visnu Dh. S. 22. 76 about talking with mlecchas and oAnd&las. 
But so far as mlecchas ara concerned these restrictions of 
untouchability have been given up long ago at least in public. 
Similarly the washerman, the worker in bamboo, the fisherman, 
the neta, ainong the seven well-known antyajas, are no longer 
untouchable in several provinces (though not in all) and were 
not so even in the times of Medhatithi and Kullika. 


Once the spirit of exclusiveness and exaggerated notions of 
ceremonial purity got the upper hand they were carried to 
extremes, It does not appear from the ancient smrtis that the 
shadow of even the candala was deemed to be polluting. Manu 
V. 133 ( which is nearly the same as Visnu Dh. S, 23, 52 ) 
declares ‘ flies, spray from a reservoir, the shadow (of a man), 
the cow, the horse, the sun’s rays, dust, the earth, the wind and 
fire should be regarded as pure,’ Yaj. I. 193 is a similar verse 
(Mark. Purana %5, 21 is almost the same). Manu IV, 130 
presoribag that one should not knowingly cross the shadow of 
the image of a deity, of one’s guru, of the king, of a snataka, of 
one’s teacher, of 8 brown cow or of a man who has been initiated 
for a Vedic sacrifice. Here no reference is made to the shadow of 
acaindala. Medhatithi on Manu V. 133 expressly says that 
‘ shadow * means ‘shadow of a candala and the like’. Kullika, 
however, adds on Manu IV. 130 that on account of the word 
‘ca’ in that verse the shadow of cainddlas was included in the 
injunction of that verse. Therefore it is legitimate to infer 
that Manu and Y4j. did not prescribe that even the shadow of 
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a candila was impure and caused pollution. Not only so, 
Apsrarka *°* quotes a verse ‘the shadow of a odndala or patita, 
if it falla on a man, is not impure’. But Apsrarka himeelf *” 
adds on this verse the comment that this favourable rule about 
the shadow of a candala or patita is applicable only if he is at 
8 greater distance from a man than the length of a cow’s tail. 
Bana in his Kadambari (para 8) describes how the candala 
girl entered the royal assembly-hall though she was untoucha- 
ple and stood at some distance fron the king. It appears that 
there was no difficulty about her entering the hall of audience 
or polluting the assembly by her shadow. Gradually some 
smrtis prescribed a bath for a brahmana coming under the 
shadow of a candala. The Mit. on Yaj. IIT. 30 quotes a verse 
of Vydghrapada that if a cinddla or pstita comes nearer toa 
person than the length of a cow's tail, then the latter must 
take a bath and another verse of Brhaspati to the effect 
‘a patita, 8 woman in her monthly period, a woman freshly 
delivered and a candala should be kept respectively at a distance 
of one yugs, two, three and four’. As yugs is four cubits, 
this means that a candala cannot approach within 16 cubits of 
a caste Hindu, 


As regards public roads Yj, I. 194 says that they become 
pure by the rays of the sun and the moon and by the wind even 
when thoy are trodden by candalas. In Yaj, I. 197 it is stated 
that the mud and water on public roads and on houses built of 
baked bricks, though touched by candalas, dogs and crows, are 
rendered pure by the mere blowing of the wind over them.*” 
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These rules show that the emrtis followed a reasonable rule 
about the public roads and do not countenance the restrictions 
maintained in some parts of South India, particularly in 
Malabar, about the usa of public roads by the untouchables 
viz. that an untouchable must not approach within a certain 
distance of a high caste Hindu, must leave the road to allow 
him passage or must sheut-to give warning of his presence in 
order to avoid pollution to the easte Hindu. Vide Wilson’s 
‘Indian Castes’ vol. II p. 74 (footnote) for details of the distance. 
Iu South India also there are various grades of distances within 
which members of the several lowest castes cannot approach 
high caste Hindus. 


Certain provisions were made in the smrtie by way of 
exceptions to the general rules about the untouchability of 
certain castes. Atri*! ( verse 249 ) says ‘ there is no taint of 
untouchability when a person is touched by an untouchable in 
a temple, religious processions and marriages, in sacrifices, and 
in all festivals’. Satatapa quoted in the Sm.C, declares that 
thore is no doga ( lapse ) in touching ( untouchables ) in a village 
(i. e. on the publio road ), or in a religious procession or in an 
affray and the like, and also when the whole village is involved 
in a calamity,*!' Brhaspati also remarks that there is no fault 
(and so no prayaSoitta ) if one vomes in contact ( with untouch- 
ables ) at a sacred place, ia marriage processions and religious 
processions, in battle, when the country is invaded, or when the 
town or village it on fire. The Sm. C. adds that these verses 
were variously interpreted; some saying that they apply only 
where one does not Know that the man who has touched him is 
an untouchable, while others hold that they apply to the touch of 
impure persons who are not ucchista (i, e. risen from meals 
without washing their hands &c ay The Smrtyarthaséra “8 


410. Saacanenits sweats isaag a ay eyeraied faa’ a 
sna 249, In the eyfatae I, pp. 121-122 this is quoted as from qeftrreat 
(v. lL. aay WET and Eger wyreaq). The first word must be taken to be 
formed of three separate members as tho quotation from the Smrtyartha- 
stra will show. 
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(p. 79) summarises the places where no blame in incurred on 
the ground of mixing with untouchables viz. in battle, on 
public roads leading to a market, in religious processions, in 
temples, in festivals, in sacrifices, at sacred places, in calamities 
or invasions of the country or village, on the banks of large 
sheets of water, inthe presence of great persons, when there 
is a sudden fire or other great calamity. It is somewhat 
remarkable that the Smrtyarthasara speaks of untouchables 
entering temples. The Par. M. ( vol. II part Ip, 115) says that 
there is no dosa when candalas take water from a large tank 
(used by higher castes), but as regards small reservoirs the 
same rules apply to them that apply to the purification of wells 
touched by untouchables.*" Vide Vrddha-Harita IX. 405-406 
for the purification of a well. 


The Visnu Dh. S. ( V. 104)*™ prescribed that if an untou- 
chable deliberately touched a man of the three higher castes he 
should be punished with beating, while Yaj. IJ, 234 prescribes 
that if a cindala (deliberately ) touches any one of the higher 
castes the cindadla should be fined one hundred panas, 


Elaborate rules are laid down about the penance for drink- 
ing from the wells or vessels of untouchables, for partaking of 
their food ( either cooked or uncooked ), for staying with them 
and for having sexual intercourse with untouchable women, 
These matters will bo briefly dealt with under prayascitta. 


The so-called untouchables were not entirely excluded from 
worship. When it is said (asin Yaj. I. 93 or Gaut. IV. 20 )475 
that the cfndala is outside al] dharma, the meaning is that he is 
outside such Vedic rites as upanayana, not that he cannot worship 
the Hindu deities nor that he is not bound by the moral code, 
He could worship images of the avald@ras of Visnu ( vide note 364 
above), The Nirnayasindhu quotes a passage of the Devipurana 
that expressly authorizes anfyajas to establish a temple of 
Bhairava, The Bhagavatapurana‘” X.70, 43 says that ‘even the 

413. ame g sevarigg wwerstigdarart aria aiaadie: | orty 7 
HITT: | are Pea: | ST IOTMTeTG GaTaTT ARTA | EMT HAH 
a 4 gaol ger. ay. vol. I]. part 1 p. 115, 

414, sremnitonergreaiers egery ava: | ears V. 104. 


415. sqitavarea wardta: ( araa TV. 20. 

416. waunesittarg 9 varrryaatreranaa: | aa mgrraeesr farien- 
~~ ee ~ - i. an a. 
Brawia: u aeret X, 70. 43, srrnricr cat: HeaTHT TAT FATT to. 


“faogy: sfaerca: Surfs: | eae EI ee at TT Ha! Deseesceee 
ropaaey Ul (under Frafeer ). 


Oh. IV J Untouchability 177 


antydvasiyins are purified by listening to the praises or names 
of Hari, by repeating the names of Hari and by contemplation 
on Him, much more therefore will those ( be purified ) who can 
see or touch your images’. This however shows that to the 
author of the Bhagavata it never occurred that an untouchable 
could see or touch the image of Visnu enshrined in a temple of 
caste Hindus. In south India among the famous Vaisnava saints 
called Alvara, Tiruppana Alvir was a member of the depressed 
classes and Nammalvar was a Vellala. The Mit, on Yaj. IIL. 262 
remarks that the pratiloms castes (which include cindala) have 
the right to perform vratas,*)” 


In modern times the eradication of the system of untoucha- 
bility is engaging the minds of great leaders like Mahatma 
Gandhi whose fast for 21 days for effecting a change of heart 
among caste Hindus is famous throughout the world, The princi- 
pal matters of concern to the so-called untouchables or depressed 
classes are facility for education in sohools, removal of 
restrictions about places of public resort such ag public wells, 
roads, restaurants and eating houses and entry in public 
temples. A good deal has been done by a few zealous workers 
from among the higher castes in these respects, Tho 
Christian missionaries have been doing good work among the 
untouchables, but their efforts are mainly devoted to direct or 
indirect proselytization. The conscience of the educated among 
the higher castes has been roused. But the total removal of un- 
touchability is yet a matter of the distant future. The greatest 
draw-back is illiteracy among the masses of India. Hardly 
twelve per cent of the population are literate. The diffusion 
of literacy and the spread of the idea of the equality of all 
men before the law and in public are tho only sure solvents 
of the evils assoclated with untouchebility which have exis- 
ted for ages. Popular Governments in the provinces are doing 
what they with their limited resources can do to ameliorate 
the condition of the untouchables, The Government of India 
Act (of 1935) has given special representation to the 
Scheduled Castes (the name given to the depressed classes 
or untouchables ) in the Provincial and Federal Legislatures of 
India. The Government of India Scheduled Castes Order of 1936 
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sets out the names of the numerous scheduled castes in the 
several provineas of British India. The Provincial Govern- 
ments have issued circulars to enforce the rule that no 
discrimination be made against the scheduled castes in places 
of public resort and have tackled to some extent the question of 
the entry of untouchables in temples by passing such acts as the 
Bombay Act XI of 1938 viz. Bombay Harijan Temple Worship 
(Removal of disabilities Act) and the Madras Temple Entry 
Authorisation and Indemnity Act of 1939. Much will depend 
upon the untouchables themselves, Asam ong the caste Hindus, 
the untouchables also have infer se numerous divisions and 
subdivisions each of which regards itself as superior to several 
others of them and will not condescend to mix with them in the 
public or dine with them. They must also throw up from among 
themselves selfless and capable leaders. This is a vast problem 
and the appalling evils which have been growing for ages can- 
not be wholly removed in aday. The leaders of the so-called 
untouchables also should not make exaggerated claims, For 
the present they should rest content with equality in public 
places, public services and before the law and at the most 
entry into public temples. But if they indulge in the tall talk 
of destroying the caste system at one stroke and requiring that 
all caste Hindus should dine with them and inter-marry with 
them, they may find that at least two hundred millions of 
caste Hindus will be dead opposed to them, and the cause 
of the removal of the evils of untouchability is bound to 
suffer a set-back. Besides it should not be forgotten that 
the amelioration of the condition of untouchables is bound 
up with the problem of the poverty of the entire rural 
population of India. It should not be supposed that all the 
untouchables are the poorest of the poor. I know from personal 
knowledge that many among certain classes of untouchables 
like the Mahars and Chambhars of the Deccan are economically 
better off than the ordinary oultivators in many villages. The 
mahars are hereditary village servants inthe Deccan and they 
Tecover from every householder bread every day as part of 
their remuneration or a certain measure of corn from the 
threshing floor, Vide Grant Duff's ‘ History of the Marathas’ (ed. 
of 18€3 vol. I p. 23 ) for the balutedars ( village servants ) among 
whom the mahar occupies an important place and Hereditary 
Offices Act (Bombay Act III of 1874, section 18) for Legislative 
recognition of their ancient rights. The population of untou- 
chables in India has been estimated at various figures from three 
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crores to six crores. The Simon Commission Report (1930) vol, 
I. p. 40 estimated that there were about 43 millions of untoucha- 
bles in the whole of India, the criterion adopted being whether 
pollution by touch or approach within a certain distance is 
caused, The ratio of untouchables to the total population of 
India or to the Hindu population varies greatly in different parts 
of India. The total Harijan (the name given to untouchables 
by Mahatma Gandhi) population is 14 per cent of the whole 
population of India. Inthe Bombay Presidency the ratio of 
Harijans to Hindusis only about eleven per cent being the 
lowest of all provinces and States in India, while in Bengal the 
ratio is about 32 per cent which is the highest in India except 
in Assam,*® The High Courts in India have held that the 
untouchables are included among siadras for purposes of 
marriage. Vide Sohan Singh vs. Kabla Singh 10 Lahore 372, 
Muthusami vs, Masilamani 33 Mad. 342,4)° 








418. Vide Census of India (1931), vol. I part 1, p. 494. 
419. Several books and papers have been recently published on the 
question of untouchables in India, Vide ‘The Psychology of a 


suppressed people” (1937) by Rev. J. C. Heinrich; ‘Untouchable Clasaeg 
of Maharashtra’ by M. G. Bhagat. 


CHAPTER V 
SLAVERY 


Slavery has existed as a constant element in the social and 
economical life of all nations of antiquity such as Babylon, 
Egypt, Greece, Rome snd also of many nations of Europe. * 
It was however left to such Christian nations of the West as 
England and the United States of America to carry on the 
institution of slavery in the inost horrible manner possible 
never dreamt of by any nation of antiquity, viz. by sending out 
kidnapping expeditions to Africa to collect slaves, to huddle 
them in ships in such unspeakably filthy conditions that half 
of them died on the voyages, to sell them to plantation owners 
and others like chattel. Westermarck in his ‘Origin and 
Development of the moral ideas’ vol. I (1912) p. 711 was 
constrained to observe ‘ This system of slavery, which at least 
in the British colonies and slave states surpassed in cruelty the 
slavery of any pagan country ancient and modern, was not 
only recognised by Christian Governments but was supported 
by the large bulk of the clergy, Catholic and Protestant alike.’ 
Slavery was abolished in the British Dominions only in 1833 
and in British India by Act V of 1843. 


It has been seen above (pp. 26-27) that the word ‘dasa’ in the 
Rg. generally stands for the opponents of the dryas, It is possible 
that when the dasas were vanquished in battle and taken 
prisoners they were treated as slaves, Inthe Rgveda, however, 
there are not many passages where the word ‘ disa' can be said 
to have been used in the sense of slave. In Rz VIIL 56,3 %! we 


420, Vide Encyclopaedia of Social Sciences, vol. XIV, p, 74 To the 
ancient mind slavery was a fixed and accopted clement of life and no 
moral problem was involved. That slavery alresdy was established os 
a recognized institution iz the Sumorian culture of the Babylonian area 
in the 4th millenium B. C. may be confidently assumed from ihe frag- 
ments of Sumerian legislation upon slaves which date from the firat half 
of the 3rd millenium’. 
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read ‘thou madest a gift to me of one hundred donkeys, of one 
hundred fleece-bearing ewes and one hundred dasas’. It appears 
that here désa means slaves or serfs, In Rg VIIL 5.38 the sage 
praises his patron Caidya Kaéu ‘the common people sit down at 
the feet of Caidya Kaésu like men crowding round tanners of 
hides, (Caidya ) who honoured me by giving me ten noblemen 
that were like gold in appearance’. Here probably there is an 
allusion to the gift of ten captured nobles made to the sage by 
Caidya Kaéu, the victor. A sage declares in Rg. VIII. 19. 36 
‘Trasadasyu, son of Purukutsa, gave me fifty young women’. 
This probably refers to the gift of female slaves (dasis). The 
Tai. S. VIL 5.10, 1 says ‘dasis (girl slaves) place on their 
heads jars full of water and singing this madhy and beating 
their feet against the ground dance round the marjaliya’ &c.‘™ 
The Tai. S. II. 2. 6. 3. refers to the gift of a horse or a male 
(slave ). ‘He obtains a portion of himself who accepts ( in gift ) 
a being with two rows of teeth, {such as) a horse or a human 
male; on accepting an animal with two rows of teeth one should 
offer to Vaisvinara a mess cooked on twelve potsherds ' *%, 
The Ait. Br. 39.8 mentions large gifts such as 10,000 girls 
( das} ) and 10,000 elephants made by a king to his purohita 
performing coronation. When the angel of Death tries to dissuade 
Naciketas from his curiosity to know the destiny of a person 
after death, he tempts the inquirer (Katha Up. I. 1. 25)‘ Here are 
such handsome womer with chariots and musical instruments 
as cannot be secured ( ordinarily ) by men; make them, when 
gifted by me, serve you; do not ask me what happens after 
death’, The women referred to were probably meant to be 
serving ( or slave ) girls who attended on a man as maids and 
who could dance and sing, Inthe Br. Up. IV. 4. 23 Janaka 
after re-aiving instruction in Brahmavidya from YAajfiavalkya 
exclaims ‘I make a gift to your honour of the Videhas together 
with myself for being yourslave’, Weread in the Chan. Up. 
“In this world they speak of cows and horses, elephants and 
gold, wives and slaves, fields and houses as mahima (greatness).’ 
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Vide also Chan, Up, V. 13. 2 and Br. Up, VI. 2. 7 for references 
to dasis. These passages show that in the Vedic period men 
and women had become the subjects of gifts and so were in 
the condition of slaves. 


Though Manu ordained (I. 91, VIII. 413, 414) that the 
principal duty of the Sidra was to wait upon the three higher 
castes or that the Sidra was created by the Creator for the 
service of brahmanas, the Sidra who thus servad a dujali as 
a duty was not his slave. Jaimini ( VI. 7. 6)* makes this 
perfectly clear by saying that when a man makes a gift in the 
Viavajit sacrifice of everything belonging to himself he cannot 
make a gift of the stdra who waits upon him as his duty. 
Sabara in his bhagya adds ‘the éidra may not desire to serve 
the man to whom the sacrificer gives his all and the later has 
no power over him if he is unwilling.’ 


We have seen how the Grhya Sitraa speak of dasas 
being employed to wash the feet of honoured guests. It 
appears that the ideal placed before the masters was to 
treat the slave humanely. Ap. Dh. 8, II. 4. 9, 114% says tbat 
one muy indeed stint oneself, one's wife or son ( a8 to food ) 
if guests come, but never a dasa who does one’s menial 
work (or 8 dasa and hired servants ) In the Anuésasana- 
parva‘*® it is stated ‘one should not sell a human being who 
is & stranger; how muoh more one’s own children’, Inthe 
Mahabharata gifts of disas and dasls are very frequently men- 
tioned. In Sabhaparva 52, 45, Vanaparva 233, 43 and Virata 
18. 21 gifts of 30 dasis to each of 88000 sndtaka brahmanas are 
spoken of. In Vanaparva 185. 34 Vainya is said to have given 
a thousand handsome dasls with ornaments on to Atri. Vide 
Dronaparva 57, 5-9, Manu ( VIII, 299-300 ) places a slave on 
the same level as one’s son in tho matter of corporal punish- 
ment ‘the wife, the son, the slave, & menial Servant, one’s full 
brother—these when guilty of wrong may be beaten with a rope 
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or a thin piece of split bamboo, but only on the back and never 
on the head and if a person beat them otherwise he would be 
punished as a thief.’ 


Slavery was probably not much*?” in evidence in Indias 
in the 4th century B. C. or the treatment of slaves in India was 
so good that a foreign observer like Megasthenes acoustomed 
to the treatment of slaves in Greece thought that there was no 
slavery. Megasthenes ( MacCrindle, p. 71) states that none 
of the ‘Indians employs slaves (vide Strabo XV.1.54), That 
slavery existed then admits of no doubt, The Emperor Asoka 
when proclaiming his Law of Piety enjoins in his 9th Rock 
Edict that the Law of Piety consists (among other things ) in 
the kind (or proper) treatment of slaves ( dasas) and hired 
servants. Inthe Arthasastra (III. 13) Kautilya‘®® gives very 
important provisions about slaves. He says that the mlecchas 
are not punishable if they sell or pledge their children, but an 
drys cannot be reduced to slavery. He then prescribes that if 
a relative sells or pledges a Sidra ( who is not born as a slave ) 
or a vaisya or ksatriya or a brahmana (all being minors), he 
should be respectively fined 12, 24,36 and 48 panas and that if 
a stranger sells or pledges the above then the vendor, the vandee 
and the abettors will be liable to che first, middle and highest 
ammercements and whipping respectively (i.e. first ammerce- 
ment for sala of a sudra by a stranger and whipping 
for the sale of a bréhmana). But he allows the pledge of 
even an dryao in family distress, He refers to several kinds 
of slaves viz, dhvajakrta (captured in battle), @tmavikrayin 
(who sells himself), udarada@sa (or garbhadisa, one who is 
born to a dasi from a slave) or those so made for a debt 
( Shitike ), or for a fine or court’s decree (dandapranita). He 
then prescribes how they are set free from slavery. One who 
sells himself or is pledged or is born a slave becomes a free 
man by paying off respectively the amount for which he was 
purchased or pledged or what would bea proper price. One 
who is made a slave for a fine may pay off the fine by doing 
work, One captured in war may become free by paying accor- 
ding to the time he has been in bondage and the work he did 
or by paying half of it. The child of one who sells himself 





427. Vide Rhys Davids in ‘ Buddhist India’ (1903) p. 263, 
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remains an drya(free man), He prescribes that if a master 
makes a pledged slave carry 4 Corpse OF sweep ordure, 
urine or leavings of food, or keeps him naked, beats him or 
abuses him or violates the chastity of a female slave, he forfeits 
the price paid by him. He prescribes the first ammercement 
for a master having intercourse with a pledged slave girl 
against her will and middle ammercement for a stranger 
doing so. 


Manu (VIII. 415) speaks of seven kinds of dasas, viz. one 
captured in battle, one who becomes so for food (i. e, in scarcity 
or in a famine), one born in the house( i.e. of a female slave ), 
one bought, one given ( by his parents or relatives ), one inheri- 
ted (as part of the patrimony ), one who becomes so for paying 
off a fine or judicial decree. He states the general rule *’ that 
the wife, the son and the slave have no wealth and whatever 
they earn belongs to him whose wife, son or slave they are. 
Manu prescribes a fine of 600 panas for a brahmana making a 
member of the dvijati castes after his upanayana a slave 
against his will. 


Narada ( abhyupetyasusrasé ) and Katyayana among the 
surtikdras contain the most elaborate treatment on slavery. 
Narada first says that a Suériigaka (one who serves another ) is 
of five kinds viz, s Vedic student, an antevasin (an apprentice 
who is learning a craft), adbikarmakrt (a supervisor over 
workmen), bhrtaka (hired servant) and dass. The first four are 
called karmakara. They can be called upon to do only work 
that is pure, while a disa may have to do impure work *?° guch 
as cleaning the entrances to the house, filthy pits (for leavings 
of food), the road, dunghill heaps, touching (or scratching ) 
private parts, taking up and throwing away ordure and urine 
( verses 6-7), doing bodily service to the master if he so desires, 
Narada mentions 15 kinds of slaves viz. one born in the 
house, one bought, one acquired (by gift or other means), 
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one inherited, one saved in a time of famine, one pledged 
by the master, one discharged from a large debt, one cap- 
tured in a battle, one vanquished in a bet, ona who accepts 
slavery by saying ‘I sm yours’, an apostate from the 
order of asceticism, one who stipulates to be a slave (for 
a cartain time ), one who is a slave for food ( as long as food is 
given to him ), one who is tempted to become a slave out of 
love for a female slave, and one who sells himself. Narada says 
that the first four of these are not freed from slavery except by 
the favour of the master { v. 29 ), while one who sells himself is 
the worst kind of slave and he also does not become free from 
slavery (v. 37). Narada (v. 30) and Y4aj. (II. 182) state a 
trulo applicable to all slaves, viz. that whena slave saves a 
master from imminont danger to the latter’s life the slave 
becomes a free man and ( Narada adds ) that he gets a share in 
the inheritance as ason. One who is an apostate from the 
order of ascetics is a slave of the king till the former’s death 
( Yaj. If. 183), One saved in a famine becomes free by giving 
a pair of cows, one pledged*®! if the master who pledged him 
repays the debt, the slave in lieu of discharge of debt by paying 
off the debt with interest, one who accepted slavery or who was 
captured in battle or became so under a bet is freed by giving 
a substitute who is equal to him in work, one for a stipulated 
period by the Japse of the period, ons who is a bhakta-dasa 
becomes free by the uiaster ceasing to give food, one who is 
‘ vadavabrta’é tempted by a female slave) by abandoning his 
intercourse wit her ( Narada vv. 31-34, 36). Yaj. (II. 182) and 
Narada (v. 38) say that one who was madea slave by force 
or was carried away by raiders and sold should be set free by 
the king. Yaj. (II.183) and Narada (v.39) prescribe that a 
man can bea slave to a master only in the proper order of 
varnas“* i,e, the three varnas next to a brahmava may be 
slaves to a brahmana, a vaisya or a Sidra may be a slave 
to a ksatriya but a ksstriya cannut be the slave of a vaisya or 
@ Siidra,nor & vaisys of a Sidra, There is one exception viz. an 
apostate from asceticism muy ba the slave of a vaisya or a giidra 
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king. Katyéyana emphasizes that a brahmana‘™ cannot be 
made a slave even tos bribmana, but if he himself chooses, he 
may do pure work for a brahmana endowed with character and 
Vedic learning, but no impure work, Kdatydyana (v. 721) 
says that when a brahmana becomes an apostate from the order 
of asceticism he should be banished from the kingdom and the 
ksatriya or vaigya apostate may become asiave tothe king: 
Daksa ( VII. 33) quoted by Apararka (p. 787) adds that the 
apostate’s head should be branded with the mark of dog’s foot. 


Kautilya‘** and Katydyana (v. 723 ) both declare that if a 
master has sexual intercourse with a female slave and she is 
delivered of a child, both the slave and the child should be 
given freedom by the master. 


Kautilya declared that the heirs to the wealth of a slave 
are his relatives andif none of them exist then the master, 
while Katyaéyana*® says that the only wealth that the slave 
can call his own is the price he received for selling himself or 
what the master gave as a gift through favour. 


Narada ( vv. 42-43 ) describes the ceremony of the manu- 
mission of aglave ‘when a master being pleased with a slave 
desires to make him a free man, he should take, from the slave's 
shoulder, a jar full of water and break it, he should sprinkle 
water mixed with whole grains of rice and flowers on the slave's 
head and thrice uttering the words ‘ you are no longer aslave’ 
he should dismiss him with the ( slave's ) face to the east, ” 


The Vysvahdaramayikha‘*® quotes a verse from the 
Kalikapuréna about an adopted son, which is very interesting 
* persons adopted and the like on whom the samskaras of cuda 
(tonsure) and Upanayana are performed by the gotra of the 
adopter, become sons of ( the adopter ), otherwise the person ( on 
whom such ceremonies are not perormed i is held to be a slave 
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( of the adopter ).’ The Vyavahiramayikha remarks that this 
passage is not reliable as it isnot found in several mss. of the 
Kalik&purana. Narada mentions 15 kinds of slaves, but this is 
not one of them, All that the Kalikapurana probably means is 
that when a boy is adopted into another family after his ctida 
and upanayana are performed in the family of birth, he is 
not fully affiliated in the family of adoption, he does not 
become a son and so does not take the inheritance but is only 
entitled to maintenance in the family of adoption, just as a 
slave is to ba fed. No digests have recognised such a person as 
a slave proper. 


Narada ‘*? (rnddana 12) and K&tyayana declare that a 
debt contracted by a Vedic pupil, an apprentice, a slave, the 
wife, @ menial servant and a workman for the benefit of the 
family even though it was inourred in his absence, was bind- 
ing on the owner of the house. Ordinarily a slave was not a 
competent witness, but Manu VIII. 70 and Uésanas (quoted in 
Vyavaharamayikha p. 37) say that when no other witness is 
available, a minor, an old man, a woman, a pupil, a relative, a 
slave or a hired servant may be a witness, 


There are numerous works dealing with slavery in its 
various aspects. The Iatest book on tha subject is ‘Slavery 
through the ages’ by Sir George Mac Munn (1938), Mr. D. R. 
Banaji has published a very painstaking and interesting study 
on ‘ Slavery in British India’ from 1772 to 1843 (2nd ed. 1937) 
The Carnegie Institution of Washington has published studies 
on several aspects such as ‘ Judicial Cases’ (by Mrs. Catterall 
in 1926 ) and ‘ Documents of the history of the Slave Trade to 
America, 1930’ by Prof. Elizabeth Donnan. Dr. H. J. Nieboer’s 
‘Slavery as an Industrial System’ (1910) is a well- 
documented study of slavery in various countries and at 
various times, 
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CHAPTER VI 


SAMSKARAS 


Gautama (II.1) says that before upanayana, a boy may 
act, speak and eat as and what he likes (i.e. may follow his 
inclinations ). Haradatta explains that this does not mesn that 
he can killa brahmana or drink liquor, but that there is no 
restriction, although he be a brahmana’s son, to his selling 
what is forbidden to a brabmana to sell, or he may eat onions 
and garlic or stale food or may eat four or five times a day, 
Ap. Dh. S. #8 (11. 1. 6. 15.17-20) states several views on this 
point, ‘Upto the time when they begin to take cooked food 
infants do not become impure( by the touch of a rajasvala &e. ) 
according to some ( teachers ) up till they are one ycar old; or 
ti]] they are not able to distinguish the cardinal points; another 
view is that till upanayana (they do not become impure }s 
Apararka (p. 28) also explains that a boy may ( before upa- 
nayana) cat the Jeavings of the food of his parents, but he 
cannot eat or drink what would cause Joss of caste as in that 
case he may become unfit to have the salhskira of upanayane 
performed on him. The Smrtyarthasdra gives the view of some 
that in case an infaut touches a candala before it reaches the 
age of taking cooked fcod, only watcr need be sprinkled on 
it, before caula dcamena need be done by it and after caula 
(and before upanayana ) a bath would be necessary, Vas. Db. 
S. (II. 6 ) quotes a verse of Harlta to the effect ‘up till investi- 
ture with the girdle of mufija grass (i. ¢ till upanayana ) there 
is no action that is obligatory on him, as long as he is not born 
again for Vedic study he may be in his conduct like a Sidra’ ***, 
This verse occurs also in Baud. Dh. 8. I. 2. 6 and Manu IIL 
171 and172. Daksa I, 3-4 says ‘Tili a boy is eight years old 
he is like one newly born and only indicates the caste in which 
he is born. As long as his upsnayana is not performed the 
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boy inocura no blame as to what is allowed or forbidden to be 
eaten, as to what should (or should not) be drunk, as to what 
he should or should not speak, as to telling a falsehood’. “ 
But this does not hold good as to mah@pitakas, As to praya- 
scitta when a child is guilty of the commission of a mahf&- 
pataka, see under priyascitta later on and the Mit, on Y4j, ITT. 253. 
The sinrtis look upon upanayana as the second birth of a boy 
(the first being his physical birth)“*. Gaut, (X. 1 and 51) 
says that the three higher classes are called duijdlis ( having 
two births ), while the gadra is only ekajat:.*? Ap. Dh. S. says 
(1. 1. 1.16~18 )‘ the teacher causes him (the boy who is initiated 
into Vedio study ) to be born from vidya ( ie. by imparting Vedic 
knowledge ), that birth issuperior, the parents produce only the 
body *“8, Upanayana is like Baptism and St, John (3.3 ) also 
says ‘ except 8 man ba born again, he cannot see the Kingdom 
of God.’ Manu II, 147-148 ( = Visnu Dh. S. 30, 45-46) 
convey the same idea. Manu (II. 169) speaks of three births 
in the case of aman, first birth from his mother, the second when 
the girdle is tied (i.e. on upsanayana) and the third when he 
is initiated for a Vedic sacrifice. Upansyana is the foremost 
of the samskaras. Atri (141-142) says ‘a person is known as 
a brabmana by birth, he is said to be a dvija (twice-torn ) on 
account of samekaras, he reaches the position of a v’pra by 
learning ( study of the Veda}; he is called grotriya on account 
of all these three’.* Pardéara (VIII. 19) contains a fine 
image to illustrata this ‘just as a work of painting gradually 
unfolds itself cn account of the several colours ( with which it 
is drawn), so bra@hmanya (the status of a brahmana) is similarly 
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brought out by samhskaras performed according to prescribed 
rites, * 
~ Therefore it is now time to speak of samskaras. 


The word samskara hardly ever occurs in the anoient 
Vedic literature, but the root ‘kr’ with ‘sam’ and the past 
passive participle ‘sarnskrta’ occur often enough. In Rg. 
V.76.2 the word samskrta is applied to ‘gharma’ (vessel ) 
‘the two Agvins do not harm the gharma that has been purified.’ 
In Rg. VL 28, 4 we have the word saliskrtatra’ and Reg. 
VIIL 33. 9 has‘ randya sarmskriah’, Sat.*“? Br.I.1, 4.10 speaks 
of preparing (or purifying) offering (Aavis) for the gods. 
Soin Sat. Br, III. 2. 1. 22 ‘therefore a woman approaches 
a man who stands in a well-trimmed (samskrta) house.’ 
Vide Vaj. 8. IV. 34 for ao similar use of sarnskrta. In 
Chan. Up. IV. 16. 2, we*® read “of that sacrifice there 
are two ways, by mind, by speech; the Brahma (priest) 
prepares (or polishes ) one of them by his mind.” The word 
saroskara is used several times in the sutras of Jaimini (as in 
III, 1.3, Et. 2.15 and17, IIL 8.3, IX. 2. 9, 42,44, 1X 3. 25, 
IX. 4.33, IX. 4.50 and 54, X, 1.2 and11 &c.). It generally 
means some purificatory act in a sacrifice e, g. in Jaimini 
III, 8. 8 the word is applied to the actions of shaving the head, 
washing the teeth and paring the nails on the part of the 
sacrificer in Jyotistoma; in IX. 3. 25 the word samskara is 
applied to proksana (sprinkling with water ), in X. 2. 49 it is 
applied to the shaving of the head and face. In Jaimini **? 
VI. 1.35 the word samskara stands for upanayana, Sabara 
explains“® samskara as that which being effected makes a 
certain thing or person fit for a certain purpose and the Tantra- 
vartika says that samskdras are those actions and rites that 
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impart fitness and it further says“* ‘ fitness is of two kinds; 
it arises by the removal of taints (sins) or by the generation 
of fresh qualities. Sarnskdras generate fresh qualities, while 
tapas brings about the removal of taints. He who performs such 
sacrifices as Jyotistoma ond others has certain blemishes in 
him due to not doing in this life or a previous life duties laid 
down for him or doing what is forbidden. If they ( blemishes ) 
are not removed they obstruct the (acquisition of the) reward 
of the sacrifice even if it be entirely free from any defects 
whatever, as they ( blemishes ) produce (for the sacrificer ) the 
experience of their own fruits that are opposed to the ( fruit 
of the) sacrifice.” The Viramitrodaya*®° (on sarhskdra ) defines 
*samskary" as ‘a peculiar excellence due to the performance 
of rites ordained (by the éastra ) which resides either in the 
soul or the body’ and says that it is of two kinds, one kind 
making a person eligible for performing other actions (e. g. 
upanayana renders a person eligible for Vedic study), while 
another kind removes the evil taint that may have been gene- 
rated (e. g. Jatakarma removes the taint due to seed and uterus ). 
The word sa’nskdra does not occur in most of the grhyasitras 
(it occurs in Vaik. ), but it ocours in the Dharmasitras ( vide 
Gaut. VIII. 8, Ap, Dh. I, 1. 1. 9, Vas. IV. 1). 


The principsl matters that fall to be discussed under 
samsk&ras are: the purpose of samskdaras, the classification of 
samskaras, the number of sarnskaras, the procedure of each of 
the samskdras and the persons authorized to perform them and 
the persons for whom they are to be performed, 


First as to the purpose of samskaras. Manu ( II. 27-28 ) 
says ‘In the case of dvijatis, the taints ( or sins ) due to seed 
and the Uterus (i.e derived from parents) are wiped off by 
the homas (burnt oblations) performed during pregnancy and by 
jatakarma ( ceremonies on birth ), caula ( tonsure ) and the tying 
of the girdle of mufija grass. This (human) body is rendered fit 
for the attainment of brahma by the study of the Veda, by 
(observance of ) vratas, homas ( oblations in fire), by the 
vrata called traividya, by worship (of gods, sages and manes), 
by generation of sons, by the performance of the five daily 
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sacrifices and by (solemn Vedic) sacrifices.” The view of 
Yaj. (1.13 ) is that ‘ thus (i.e. by the performance of samskdras ) 
the taint arising from the seed and uterus (i. e from the 
physical defects of parents) is removed.’ These words of 
Manu and Y4j. are variously interpreted by the commentators. 
Medhatithi says ‘ses:] and uterus are not the causes of gin 
and therefore all that is meant by enas (in Manu II. 27) is 
impurity.” Kullika explains that blemishes of seed are those 
arising from intercourse in a prohibited manner and the 
‘garbhika’ blemish is what arises from having to stay in the womb 
of animpure mother. The Mit.*5! on Yaj. I. 13 makes it clear 
that sarnskdrag are deemed to remove bodily defects trans- 
mitted from parents (such as defective limbs, diseases &c. ) 
and are not intended to remove tho taint of being born of sinful 
parents. Manu IJ. 66 also states that all the samskadras are 
performed on 8 woman also for the purification of the body. 
Harita**® ag quoted in the Samsk4ratattva says ‘ when a person 
has intercourse according to the procedure of garbhiidhina be 
establishes in the wife foetus that becomes fit for the reception 
of the Veda, by the rite of puzzsavanu he makes the garbha become 
a male, by the coremony of Simantonnayana he removes from 
the foetus the taint derived from the parents and the accumu- 
lated taints ( which are five) duo to seed, blood and womb are 
removed by jatakarma, nadmakarans, annapragana, ciidakarana 
and samavartana, By these eight sarn:kdras (from garbha- 
dhéna) purity erises," The exact significance of sarnskaras 
in the development of higher human personality was left rather 
vague in our authorities and their treatment of the purpose of 
sainskaras is not very elaborate or exhaustive. The sarnskfras 
had been treated from very ancient times as necessary for 
unfolding the latent capacities of man for development and ag 
being the outward symbols or signs of the inner change which 
would fit human beings for corporate life and they also tended 
to confer a certain status on those who underwent them. If 
we look at the list of samskdras we shall find that the purposes 
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of sarhsk&ras were manifold. Some like Upanayana served 
spiritual and cultural purposes, they brought the unredeemed 
person into the company of the elect, they opened the door to 
Vedio study and thus conferred special privileges and exacted 
duties. They have also psychological values impressing on the 
mind of the person that he has assumed a new role and must 
strive to observe its rules. Other samskaras like namakarana, 
annaprégana, and niskramana were more or less of a popular 
nature. They afforded opportunities for the expression of 
love and affection and for festivities. Other samskaras Jike 
garbhadhana, purhsavana, sImantonnayana hed also mystical 
and symbolical elements. Vivaba (marriage) was a sacrament 
which brought about a union of two personalities into one for 
the purpose of the continuance of society and for the uplift 
of tho two by self-restraint, by self-sacrifice and mutual 
co-operation, 


The sarmnskéras were divided by Harita into two kinds, 
brahma and daiva.**? The sarhskaras of garbhadhaéna and 
others which are described only in the smrtis are called brahma 
and the man who is purified by performing them attains 
equality with sages, stays in the same world with them and is 
joined with them; p&kayajfias (offerings of cooked food ), 
yajias with burnt offerings und sacrifices in which soma is 
offered are called daiva ( sarnskaras ). The last two varieties, 
viz, those in w..ich thera is burnt offering and those in which 
soma is offered, are dealt with in the srauta sitras, which have 
been left outside the purview of thia work (except in the note 
at the end of this volume ), 


There js a great divergence of views among the writers 
on smrtis as to the number of samskdaras. Gaut. ( VIII. 14-24 ) 
speaks of forty sarhskdras and eight virtues of the soul. The 
forty samskaras are: garbhadhana, purnsavana, simantonnaysna; 
jatakarma, nimakarana, annsprasana, caulse, upanayana (8 
in all ), the four vratas of the Veda, snina (or samdvartana ), 
vivaha, five daily mahayajfies (for deva, pitr, manusya, 
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bhata end brahms); seven pSkayajiias‘* (viz astaké, 
pirvanasthalipaka, sraddha, éravani, agrahayanl, caitr], a$va- 
yujl); seven haviryajias (in which there is burnt offering 
bu¢é no soma) viz. Agnyddheya, Agnihotra, Darsapirnamd&sa, 
Agrayana, Caturmasyas, Niradhapasubandha and Sautraman!); 
seven soma sacrifices (Agnistoma, Atyagnistoma, Uktbya, 
Sodasin, Vajapeya, Atiratra, Aptoryima). Gautanfa uses the word 
sarnskara in the most extended sense. Sankha as quoted by the 
Sm.C. (Lp. 13) and the Subodhini on Mit. IL. 4 follow Gautama. 
Vaik, speaks of eighteen sarira sarskaras (in which he includes 
utth&na, pravasagamana, pindavardhana, which are seen nowhere 
else as samskaras) and twenty-two yajfias (i.e. five daily yajias 
as one and seven pakayajfias, seven havir-yajias, and seven 
soma yajiies), Most grhyasitras, dharmasiitras and smrtis do 
not enumerate so many. Adgiras (quoted in the Samskara- 
mayikha, Samskara-prakaga p. 135 and other digests) mentions 
twenty-five sarnskarag. They include all surnskaras of Gautama 
from garbhadhina to the five daily yajfias ( which latter are 
reckoned as one satnskara by Angiras } and after nadmakuarana 
niskramana is added. Besides, Visnubali, Agrayana, Astaka, 
Srivanl, ASvayujl, Margasirsi (same as Agrahayant!), Parvana, 
Utsarga and Upakarma are enumerated as tha remaining 
samskaras by Angiras, Veda-Vydsa I. 14-15 enumerates 
sixteen sarskadras. Manu, Y&j., Visnu Dh. 3, do not give the 
number of samskaras but simply say that they are those from 
niseks (garbhaédhana) to smaéana (i.e. antyesti). This last 
one is not treated of in Gautama and several grhyasiitras. In 
most of the digesta the principal samskaras are said to be 
sixteen; but there is some difference of opinion even as to 
these sixteen.*® For example, Jatikaruya us quoted in Sam, 
Pr. (p.135) enumerates the 16 as garlhadhana, pumsavana, 
simanta, jatakarma, némakarana, annasragana, caula, mauijl 
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(upanayana ), vratas (four), godina, samSvartana, vivaha atid 
antyesti. These slightly differ from the sixteen of Veda-Vyasa, 


The grhyasitras deal with sarmskaras in two different 
sequences. Many of them begin with vivaha ( marriage ) and 
then proceed up to samavartana, Some like the Hiranya- 
kefigrhys, Bharadvajagrhya and Manavagrhya begin with 
upanayans.*®* Some samskdras like Karnavedha and Vidy&- 
rambha ate conspicuous by their absence in the grbyasitras, 
but are added by later amrtis and puranas, The following is 
the list of all the samskaras usually so called in most of the 
smrti works together with oa few remarks against each as to the 
work or works in which each is mentioned or described. The 
samskaras are arranged in the sequence of the times at which in 
a man’s life they are performed beginning from garbhadhana: 


Ftu-sagamana—mentioned in Vaik. *? I, 1 as distinct from 
garbhadhana; it calls it nigsoka also (V1.2) and describes it 
in IIL 9 and garbhadhana in III. 10. The Vaik. commences 
the sarhskaras with niseka, 


GarbhGahana: Nigeka: Caturthikarma or-homa>—Manu (II. 
16 and 26), Yaj. I. 10-11, Vignu Dh, 3, (2.3 and 27.1) employ 
the word niseka as equivalent to garbhadhina. In the Sankhde 
yana gthya (1.18-19), Par. gr. I. 11, and Ap. er. (8. 10~11) 
the rite called cafurthikarma or caturthihoma takes the 
place of the rite called garbhadhana elsewhere and there is no 
separate description of garbhaédhana in these and some similar 


456. For detailed treatment of some of the samskiras, vide Dr. 
(Mrs. } Kamalabai Deshpande’s work ‘the Child in ancient India’ ( with 
copious references to the grhya sttras ); Mrs. Sterenson’s ‘the Rites of 
the twice-bozn’ (1920), which exhaustively reviows in the minutest 
details the rites of brilimanas (particularly io Bathiawar and Gujarat ) 
as obsorved at present. This work however gives hardly any references 
to original Sanskrit authorities, is pormented by the spirit of a Christian 
missionary and commits the mistake, usual with most Wostern writers, 
of comparing hoary Indian customs, usages and the position of women 
with those of the West only in the latter half of the:19th century, alto- 
gether ignoring what existed in Kuropo over a few hundred years ogo, 
though it is generally written with sympathy and understanding, 
Colebrooke’s Miscellaneous Esanys, Vol. I. pp. 123-226 ( London, 1837), 
Monier Williams’ ‘Religious thought and life in India’ part I (1883), 
Vidy&rnava’s ‘on daily practices’ in the 20th volume of ‘the Sacred 
Books of the Hindus’ may also be consulted. 


457. saiteduet Preniteng: | terra V1. 2; sre fen tiene 


wareqrenta: | Qatar I. 1. 
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grhyasitras, The Baud. gr. (IV. 6. 1), the Kathakegrhya 
(30. 8 ), Gaut, ( VIII, 14), Yaj. 1.11 employ the word garbha- 
china, According to Vaik. (III. 10) the garbhadhana rite 
follows niseka or rtu-satngamana (union of married pair after 
menstruation ) and consists in ensuring conception. 


Pusnsavana:—occurs in almost all the grhyasitras, in 
Gaut., in Yaj. (I. 11). 

Garbharaksana -—mentioned in the Sankhayana er. (J. 21). 
Jt seems to be the same as the Anavalobhana which according 
to the Aévalayana er.( 1.13.1) occurs in the Upanisad and which 
is described in Aév. gr. ( I. 13, 5-7 ), 


Simantonnayana :—This occurs almost everywhere. Yaj. I. 
11 uses the word simanta. 


Visnubali :—mentioned in Baud. gr. (I. 10. 13-17 and 
I.11.2), Vaik. (111.13), Angiras, It is not mentioned by 
Gautama and several other ancient saitrakaras, 


Sosyanti-karma or-homa:—described in Khadira and Gobhila. 
It is called Sosyanti-savana in Kathaka-grhya and Ksiprasuvana 
in Ap. gr. Bharadvaja gr. and Ksipraprasavana in Hir. gr. 
(8. B, E. vol. 30, p. 210). It occurs in Budhasmrti (as quoted 
in Samskara-prakaéa p. 139 ), 


Jatakarma :—This is described in all siitras and sortia, 


_  Utthana :—mentioned only in the Vaik, (III, 18) and in 
San, gr. L. 25 (8. B. E. vol. 29, pp. 51-52 ). 


Namakarana :—mentioned in all smttis, 


Niskramana or Upaniskramana or Adityadargana or Nirna- 
yana:—Y4j. I. 11 speaks of it as Niskramana, Par. gr. (117) as 
Niskramanika, Manu II. 34 speaks of it as Niskramana. ‘The 
Kausikasttra 58. 18 calls it Nirnayana; while Baud. gr. 
(IL 2) employs the word upaniskramans; Manava et. ( Il, 
19, 1), Visnu Dh. 8, (27.10), Sadkba (in verse, IL. 5) employ 
appropriately the name Adityadarsana, Gaut, Ap. gr. and 
several other sutras omit it. 


Karnavedha —omitied in almost all ancient smrtis ; men- 
tioned in Veda-Vyadsa smrti (I. 19), Baud, gt. Sesa-siitra (I, 
12. 1), Katyayana-sitra ( s supplement to Par, gr.) : 

Annapragana mentioned by almoat every sintrti, 


Vargavardhana or Abdapirli :—mentioned in Gobhila, San, 
Par., Baud. 
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Caula or Cudakarma or Cudakarana :—mentioned by all 
smrtis. 

Vidyarambha :—not mentioned in any smrti but only in 
Markandeyapurina quoted by Apararka (p. 30) and Sm.C, 
(I. p. 26). 

Upanayana:—mentioned by all. It is called vratadega in 
Veda-Vyaga I, 14. 

Vratas (four ):—mentioned by most of the grhyasititras. 

Kesanta or Godaina:—Mentioned by almost all. 

Samavartana or Sniina:—there is great divergence about 
these two. Manu (III. 4) seans to keep spina ( ceremonial bath 
after the period of studentship is over) as distinct from sama- 
vartana. Gaut., Ap. ger V. 12-13, Hir. er. I. 9.1, Yaj. I. 51, 
Par, gr. (IJ. 6-7) employ the word snina for both the ceremo- 
nial bath and the rites of return from the teacher's house on 
finishing one’s studies, while Asv. gr. (II. 8, 1), Baud. gr. 
(iL 6.1), San. gr. IIL 1, Ap. Dh. S. (1. 2, 7.15 and 31) employ 
the word Samavartana. 

Viviha :—~Mentioned by all as a samskara, 

Mahiiyajnas :—five daily yajiias; mentioned by Gaut., 
Angiras and others. 

UVisarga :--( seasonal giving up of Veda studies) is men- 
tioned as a samskara in Vaik (I. 1) and by Angiras. 

Upakarma :—{ yearly commencement of Veda study ) men- 
tioned as a sarnskara by Vaik. (I. 1) and by Angiras. 

Antye sti :—mentioned by Manu IL 16 and Yaj I, 10. 

It is laid down that the samskdras from jitakarma to 
ciddikarma were to be performed in the case of the twice-born 
classes with Vedio mantras when the child was a male and 
that in the case of girls the ceremonies were to be performed 
but without Vedic mantras ; vide A‘v. gr. (I. 15.12, I. 16. 6, L. 
17,18), Manu IL. 66, Yaj 1.13. But marriage in the case of the 
girls of the three higher classes was to be performed with Vedic 
mantras ( Manu II, 67, Yaj. I. 13), 

The samskaras “* from garbhidhana to upanayana alone 
were absolutely necessary in the case of sll twice-born persons; 

458. ory TATUTATT UA TAT ee ee ERT: AAT PT: ATA: STATA: | 
aur aiteteng TAs tan aerate aANg* Ache: enq | ayfege 
I. pp. 18-14; egita. (eerste p. 73). The words ‘ AR VATAT vas 
ayq are srarstafteg 4. 
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the sathakaras of snina and viv&ha were not obligatory, as a 
man was allowed to become o samnyasin ( ascetic) immediately 
after finishing the period of studenthood (according to the Jabalo- 
panisad ), The Samskdraprakésa enters upon an elaborate 
discussion as to whether jatakarma could be performed for 
s child that is neither a male nor a female ( pp. 195-197 ) and 
arrives at the conclusion that jatakarma and other samsk&ras 
cannot be performed for a Aliba ( impotent ) child. 


Another question was as to what samskaras could be per- 
formed for the Sidra. The view of Vedavyasa that he could 
have ten satiskiras performed ( but without Vedio mantras ) has 
been stated above (p. 159). The Baijavapa*® grhya says that 
seven samskaras are allowed to the Sidra viz, froin garbhidhana 
(or niseka)tocaula, ‘The view of Apardrka * appears to be that 
the eight sarnskaras from garbhddhéna to caula (in Yaj, 111-12) 
were meant for all varnas (including the sadra), According 
to the Madanaratna, Rapandrayana and the bhasya of Harihara 
as quoted in the Nirnayasindhu, the Stdras were entitled to 
perform six sarnskaras viz. jatakarma, namakarana, niskra- 
mana, annaprasana, cida and vivaha and the five daily mahi- 
yajias. The Sidrakrtya-tattva of Raghunandana (p. 634) 
quotes a verse from the Varahapurana*"' ‘this very procedure 
(about éraddha ) has been declared in the case of sadras but 
without mantras; for the Sidra who is not entitled to repeat a 
mantra, & brahmana repeats the mantra’ and then remarks that 
for a3 sidra a mantra from the purdnas is to be repeated by the 
brahmana priest employed, that the sudra is not to repeat even 
the purana mantras but bas only to say ‘namah’ The 
Nirnayasindhu 482 mentions with approval the same view of 
Stlap&ni that in all religious ceremonies for siidras the man- 
tras are to be taken from the purdnas and that they are to be 
repeated by the brihmana priest. The Brahmapurina'™ quoted 


459. SmaeVae | gait Men-geaa-deediratarnda arco 
TAMA TATE 1a aaraeaTigeraia | dixisiqa (a. 9.) p. 133. 

460, wae Sawatiard a ganenaterg | ae aegueree ure ered 
wary torre p. 25, 


461, aa Rraqaamarn’ argeta acm crea: | ‘orate GR: dhe; 
ort arsat fsa) sree gy RET Ari Aer Dery FereEge 
eeu p. 634, ae oe 


_ 102, Hara AT es iS Tard ge BEeQaeg | ed MOTT ATT 
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in the 8m. C,( 1. p. 24) and other digests states that no other 
samekira than vivaba is allowed to the siadra, On this the 
Nirpayasindhu remarks that these conflicting views are to be 
reconciled by holding that the liberal ones apply to good ( sat) 
giidras and the stricter ones to low (asat) sidras or that the 
rules are different in different countries, 


It is to be noted that in modern times most of the sarhs- 
karaa ( except garbhadhana, upanayana and vivahe) have fallen 
into oblivion and are hardly ever performed even by brahmanas 
in the manner and at the times prescribed by the smrtis, Owing 
to the rapid rise in the marriageable age of braéhmana girls, 
even the sarmskaéra of garbhadhaina is falling into abeyance. 
Namakarana, annaprésana are performed in a popular way 
but without Vedic mantras or without calling a priest to 
officiat. In most cases caula is performed on the day of the 
uponayana and samévartana is also performed afew days 
after upanayans. Jadtakarma and annapragana are performed 
on the same day in some parts(e. g. in Bengal). It appears 
that this state of things has continued for centuries. The 
Smrtyarthasira ** (p.3) says ‘if the samskiras (except ups- 
nayana) are not performed at the prescribed times, the Vy4hrti- 
homa should ba offered and then the samsk&ras should bo per- 
formed (though late). Tor each sarnskars that is not performed 
the penance called p&adakrcchra should be performed (if the non- 
performance is due to some difficulty or distross ), and for non- 
performance of caula the penance is ardha-krochra. If the sarhs- 
karas were knowingly omitted or if there was no distress then the 
penance is double“ of this.’ The Nirnayasindhu quotes verses 
of Saunaka ** to this effect and then remarks that there was 
a conflict vf views, some holding that after the penance the 
sarnskaras passed over should be performed all at one time, 








464. Tho Vyathrtihoma consists in offeri vg clarified butter with the 
mystic syllables, bhith, bhuvah, 8vah (or suvah) uttered separately 
end then together. Vide Hir, gr. 1.3. 4(S. B. BE. Vol. 30 p. 144). 

465. Ot arate rarefteta sear arai: (cantare arawep: Re: | 

B eathgag: | aa sttsarns az Gwe: 1 ereradee p. 3; for argue vide 
Yj. 11]. 318 and faate thereon where stdgreg also is explained. 

466. aa deareahd sites: | oreqramrarnteraradla & anton t cong 
eat g AeReT RET HA TITAN VATY @ Wea Tara t wera- 
adgeg ergy adttaq 1 warty g wie at Bast wt gee 
fattataryg il gahi; eqivs. (sorisrmy p. 99) quotes a similar verse from 
ara ‘saturates aad Mas t wet og cached 
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while others held that they should not be performed at all after 
undergoing penance and a third view was that if caula was 
left unperformed it may be performed on the same day as 
upsnayana. The Dharmasindhu ( 3rd pariccheds, purv&rdha) 
states various substitutes ( which are comparatively easy ) for 
these penances. For oxample, one prajapatya penance is equal 
to three Paidakrechras. In place of prajapatya the person guilty 
of the lapse may make the gift of a cow or (in the absence 
of a cow ) may give one niska (320 guiijas ) of gold or one half 
or one-fourth of it; one who is very poor may give one-eighth 
of asilver niska or corn ofthat value. There being these easy 
substitutes ( pratyamnaya as they were called ) people gradually 
left off performing the several sarmskaras and concentrated 
themselves only on upanayana and vivaha. The whole life of a 
person was so very minutely worked out and overlaid with so 
much ritual in the grbyasutras and smrtis that the tendency to 
neglect and change became insistent and inevitable. This 
tendency was helped by the accommodating spirit of the brahmana 
authors of later amrtis and digests that were ready to prescribe 
easier and easier substitutes for non-observance of the elaborate 
sacraments, pre-natal and post-natal. Haradatta in commenting 
on Gaut. I. 6 ( upanayanam brahmanasya astame ) remarks ‘ the 
teacher (Gautama) expounding upanayans first and passing 
over the sarnskaras like garbhddhana that precede upanayana 
in time conveys that upanayana is the principal samskara. 
Therefore even if the samskaras like garbhadhina did not take 
place owing to adverseness of fate, upanayans can be performed, 
but it follows that if upanayana be not performed there is no 
adhikara ( eligibility ) for marriage which follows only after 
upanayana,’ “*? In modern times in undergoing prayascitta for 
non-performancee of the sarnskaras up to caula rupees two have 
to be paid to the priest (annas four for each of the sarnskarag 
not performed up to caula and sinas eight for caula ).*88 


467, manasa mitaandmicangg serra carearmeed sued 
we sip a id ~ mens) = 
qari | ta qararaeat TATMASTRA SoTTa WA ETAT aaren& 
eda ge fay! tga on wy. 1. 6, 

468, Vide wgarifiena p. 752 for geggeqware and StaHieHEMT 
pp. 141-142 for various qeqrzaraqs. ‘Tho modern samkal po at the time of 
upanayana for late performance or non-porformmnce of sarmekiras is: 
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The sarmskadras will now be described in detail. The 
material contained in the siitras, smrtis and nibandhas is so 
vast that only very concise statements can be made here. The 
method followed will be as follows. Hach samskara will be 
described from a few representative grhya and dharma sutras 
such as the Adv. gr., Ap. gr, and references will be given to 
other important works. Only important parts of procedure can 
be noted, minute divergences among the several works being 
passed over. Greater details will be given in the case of the 
two ohief samskaras viz, upanayans and marriage which are in 
vogue even now, **? 


Garbhadhina :—The beginnings of this coremony are found 
very early, Atharvaveda V. 25 appears to be a hymn intended 
for the garbhadhaina rite. Atbarva V. 25.3 and 5 are verses 
which occur in the Br. Up. VI. 4, 21; the passage of the Br. Up. 
VL. 4.13, 19-22 may be rendered thus: ‘At the end of three 
days (after menstruation first appears) when she ( wife) has 
bathed, the husband should make ber pound rice ( which is then 
boiled and eaten with various other things according as he 
desires a fair, brown or dark son or a learned son ors learned 
daughter ),.. and then towards morning, after having according 
to the rule of the Sthalipika performed the preparation of the 
clarified butter, he sacrifices from the Sthalipaka little by little, 











469. Besides the grhyu siltras, the Jharinasitras, Manu, YAjiavalkya 
and other smurtis, the principal digests on samskara relicd upon here are 
the Sarnskaratuttva of Raghunandana, the Samskadramaytkha of Nila- 
kantha, the Sainskira-prakasa of Mitramisra, the Samsktrakausinbha of 
Apaontadova ond the Sarhskiraratnamala of Gopingtha. Further, one 
should never !oge sight of the fact thatin a vast continent like India 
the various items in daily rites and coremonies have always varied from 
age to ege, from province tu province and from caste to caste. Innumer- 
able modifications were introduced and asagos cropped up among the 
poople, particularly owing to the influence of women, of which smrtis 
and digests take no notice. This was the state of things even several 
centuries before Christ. The Ap. Da. 8. (II. 11. 29.15) closes with the 
aphoriam ‘some teachers hold that the rest of the dharmas (nat 
described here) may be understood from (the usages of) womon and of all 
varnas’. The Adv. gr. (1.7. 1) states ‘various indeed are the usages of 
the different countries and of the different villages ; one should observe 
them in marriage ceremonies.’ This work doos not profess to give the 
bewildering differences of the several sakhas and the several pro- 
vinces of Modern Indie, but will restrict itself principally to Western 
India and the ASsy, sitra, though important variations have been 
pointed out in many places. 
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saying ‘This is for Agni, svaha; this is for Anumati, svaha ; 
thig is for divine Savilr the true creator, svaha] Having sacrificed 
he takes out the rest of the Sice, eats it and after having eaten 
he gives some of it tohis wife. Then he washes his hands, fills a 
water jar and sprinkles her thrice with water saying ‘ Rise, oh 
Vidévavasu, seek another blooming girl, a wife with her husband.’ 
Then he embraces her and says ‘I am Ama, thou art 88. Thou 
art $4, I am Ama. I am the Saman, thou art the Rk. Iam the 
aky, thou art the earth. Come, let us strive together that a male 
child may be begotten’ ( VI. 4, 21-22 cannot be literally trans- 
lated for reasons of decency ). Briefly the husband has inter- 
course with her and repeats certain mantras ‘may Visnu make 
ready your private parts, may Tvasta frame your beauty, may 
Prajipati sprinkle and may Dbata implant an embryo into you; 
Oh Sintvali! Oh Prthustuka ! implant embryo (in her), may the 
two Asvins who wear a garland of lotuses plant inthee an 
EMDIYO ... see As the earth has fire inside it, as heaven has 
Indra inside it, as the wind is inside (asthe embryo of ) the 
quarters, so I plant a garbha in thee, oh, so and so ( the name of 
the woman being taken )’47 Inu the Aéy, gr. (I. 13.1) it is 
expressly stated that in the Upanisad the ceremonies of Garbha- 
lambhana ( conceiving a child), Pumsavana (securing a male 
child) and Anavalobhana (guarding against dangers to the 
embryo) aro mentioned. Evidently this is a reference to the Br. 
Up. quoted above ( where four mantras used in the garbhadhana 
samskara by Hir. and other grhya sitras occur ), 


The rite called caturthikarma is described in the Sankhavana 
er. (I. 18-19, 8. B. E. vol. 29, pp. 44-46) as follows “Three 





470. Vido Appendix for text and §. B. EH. vol. 15, pp. 220-221 for 
the translation of the passage. Max Muller notes that the passage 
‘amohasmi’ occurs in the Atharvaveda XIV. 71, that o similar passage 
(where instead of ‘ai tvam’ there is ‘sa tvyam’) occurs in Ait. Br. VIII. 27 
and that in the Chindogya Up. 1, 6.1 st is explained ag earth and ‘ama’ 
as fire, The mantra ‘may Vignu...embryo into you’ is Re. X. 184. 1= 
Atharvaveda V. 25.5, and the mantra ‘oh Sinivali...an embryo,’ ia Rg. X. 
184. 2= Atbarva V. 25. 3 (where ‘Suragvati’is read for ‘ prthugtuke ”. 
Tho Nirukto (XI. 32. on Rg, Il. 32.6 where we havean invocation to 
Sinivali in the words ‘give us progeny’, wat aTx fareiz a@:) explains 
‘prthugtuke’ as ‘prthujaghane’ (having large buttocks or large mass 
of hair), The words ‘garbbum dadbatu’ probably suggested the name 
‘garbhidhana given to this rite. The Llir. gr. I. 7. 25.1. bas the 
above two mantras and also the mantra ‘as the earth &c’ (and another 


mantra also) which four ocour in Br. Up. VI. 4. 21-22; vide S. B. E. 
yol. 30 p, 199, 
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nights after marriage having elapsed, on the fourth the'husband 
makes into fire eight offerings of cooked food to Agni, Vayu, 
Siirya (the mantra being the same for all three except the name 
of the deity), Aryaman, Varuna, Pagan (mantras being the 
same for these three), Prajapati (the mantra is Rg, X. 121. 10 ), 
to( Agni) Svistakrt. Then he pounds the root of Adhyanda 
plant and sprinkles it into the wife's nostril with two verses 
( Rg. X. 85. 21-22) with svaha at the end of each, He should 
then touch her, when about to cohabit, with the words ‘ the mouth 
of the Gandharva Visvavasu artthou’. Then he should murmur 
‘into the breath I put the sperm, Oh! so and so ( the name of the 
wife ) or he repeats the verse ‘as the earth has fire inside &c. 
( quoted above from Br. Up, VI. 4. 22) or several other verses in 
this strain ‘may a male embryo enter thy womb as an srrow 
into the quiver; may a man be born here, o son, after ten 
months ”.47! The Par. gr. (1.11, 8. B. E. vol. 29, pp. 288-290 ) 
also has a similar procedure, Ap. gr. (8. 10-11, 8. B. E. vol, 30, 
pp. 267-268 ), Gobhila II. 5 (8. B. E. vol. 30, pp. 51~52) give 
briefly a similar procedure, but refer to mantras given in the 
Mantrapatha (e.g. Ap. M, P.1.10.1.to 1.11.11). To modern 
minds it appears strange that intercourse should have been 
surrounded by so much of mysticism and religion in the ancient 
sutras. But in ancient times every act was sought to be invested 
with a religious halo , so much so that according to Hir. {gr. I. 7, 
25.3, (S. B. E. vol. 30, p. 200) Atreya held that mantras were to be 
repeated at each cohabitation throughout life, while Badarafyana 
prescribed that this was necessary only at the first cohabitation 
and after each monthly course.“”* The Hir. gr. (1. 7, 23,11 to 7, 
25, 8S, B. EB, vol. 30 pp. 197-200 ) gives a very elaborate rite, but 
on the yame lines as the above grhyasiitras, One of the mantras 
is interesting on account of its reference to the cakravaka birds 
(1, 7. 24.6), ‘The conoord that belongs to the cakravaka birds, 
that is brought out of the rivers of which the divine Gandharva 
is possessed, thereby we are concordant’ (5S. B. E. vol. 30, 
p. 198). The Vaik. ( III. 9) calls this ceremony rtusamgamana 
and is similar to Ap, gr. and Hir. gr. It will be seen that the 





471. The mantra ‘ana tia micg gar sor wagfaaqi on vieicw 
sraat gaet qaarey: wis sydaqy LI. 23. 2. This occurs also in fqog- 
Pitaer I. 7. 25.1. 


472. -aregrsrger I. 20 ascribes these views respectively to Admarathya 
and Alekhana ‘eetandara aexaRa waeateasrcat vera 
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caturthikarma is treated by the grhya writers as part of the 
marriage rites and the rite was performed irrespective of the 
question whether it was the first appearance of menses or 
whether the wife had just before the marriage come out of her 
monthly illness. This indicates that it was taken for granted 
that the wife had generally attained the age of puberty at the 
time of marriage. As the marriageable age of girls came down 
it appears that the rite of caturthikarma was discontinued and 
the rite was performed long after the riiusl of marriage and 
appropriately named garbhadhana. 

The smrtis and nibandhas add many details some of which 
will have to be noticed, Manu (IIL 46) and Yaj. I. 79 say 
that the natural period ( for conception ) is sixteen nights from 
the appearance of menses. Ap, gr. 9. 1 ssys*” that each of 
the even nights from the 4th to 16th ( after the beginning of the 
monthly illness) are more and more suited for excellence of 
(male) offspring. Harita also says the same. These two 
appear to allow garbhadhana on the fourth night, but Manu 
(III. 47), Yaj. (1. 79) lay down that the first four nights must 
be omitted, Katyayana, Pardsara (VII. 17) and others say 
that a woman in her menses is purified by bathing on the 4th 
day. Laghu-Asvalayana (Ill. 1) says that the garbhadhana 
ceremony should be performed on the first appearance of menses 
after the 4th day has elapsed. Tho Sm. ©. suggests that the 4th 
may be allowed if there is entire cessation of the flow.*”* Manu 
(IV. 128 ) and Yaj. I. 79 adjed further restrictions viz. that new 
moon and full moon days and the 8th and 14th tithis of the 
month were also to be omitted. Astrological details were added 
by Yaj. L 80 (that the Mila and Magha constellations 
must be avoided and the moon must bo suspiciously placed) 
and other later smrtis, which it is unnecessary to dwell upon. 
In the later smrtis like Laghu-Asvalayana IIJ. 14-19 and 
in mibandhas like the Nirnayasindhu and Dharmasindhu 
elaborate discussions are hold about the months, tithis, week- 


473, wahapamiesiaccaed! gat sat Tegra 
ag. 7, @ 9. 1,8. B. E. vol 30 p. 268 Pao 
: fit, ay Traers entire aaNe eave wang ae Tarde 
Hiaat ReraT | egitee Lp. 15; qagarfhiter aera: | caewet waif 
erga | ee, quoted in ea@aitqar I. p. 15; earn CHRIST 
me araitefa Beata | Eelaanteeat gq Tatea edt sz ov gee VI. 17; 
art fem: gare war cr ie 1 wad fearged orefl faee at 0 
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days, nakgatras, colour of clothes, that were deemed to 
be inauspicious for the first appearance of menses and about 
the Gntis (propitiatory rites) for averting their evil 
effects. Ap. gr., Manu (Ill, 48), Yaj. (L 79), Vaik. III, 
9 hold that a man desirous of male issue should cohabit on 
the even days from the 4th day after the apposarance of menses 
and if he cohabits on uneven days a female child is born. 
Hir. gr. “51.7. 24.8 (S. B. BE. vol. 30 p.199) and Bharadvaja 
gt.(I. 20) prescribe that a woman in her menses who takes 
a bath on the 4th day should attire herself in white ( or pure ) 
clothes, should ornament herself and talk with ( worthy ) 
bréhmanas (only). The Vaik. ( IIT.9) further adds that she 
should anoint herself with unguents, should not converse with 
& wornan, or  gadra, should see no one else except her husband, 
since the child born becomes like the male whom & woman 
taking a bath after the period looks at. Sankha-Likhita convey 
a similar eugenic suggestion, * viz. ‘Women give birth to 
a child similar in qualities to him on whomsoever their heart 
is set in their periods.’ 


A debatable question is whether garbhadhana is a samskara 
of the garbha (the child in the womb) or of the woman. 
Gaut, VIII. 24, Manu, I. 16, and Yaj. 1.10 indicate that it is 
a samskara of the garbha and not of the woman. Visvariapa *™” 
on Yaj. [. 11 expressly asserts that all sarnskaras except 
Simantonnayana have to be performed again and again (as they 
are the samskaras of the garbha ), while Simantonnayana being 
a sainskara of the woman has to be performed only once and 
this opinion was in consonance with the ussge in his days. 
Laghu-Asvalayana (IV. 17) also holds the same view. Medha- 
tithi*”® on Manu IL 16 says that the garbhadhana rite with 
mantras was performed after marriage only once at the time of 
the first cohabitation according to some, while according to 

475, @qedi carat saraeat wrgrraarat ...... arena 1 20, eater 
MATAASTAT SCIAP TAATT TTS AT TITS Aree FAT 
aetarasit wr wala ) daraaenaay LI. 9. 

416, air uratsite: sftoranda aed aaah aan ategver efteqe- 
waa: eat Wa Ta ATTA | argiafwa quoted'in eqitae (waa. p. 241) and 
fac p. 441. 
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others it was to be performed after every menstruation till 
conception. Later works like the Mit. (on Yaj. I. 11 ), the 
Sm. ©, the Sathskaratattva (p. 909) hold that garbhadhana, 
pursavana *”? and simantonnayana are sathskéras of the 
woman and are to be performed only once and quote Harita 
in support. Apararka holds that slmantonnayana is performed 
only once at the first conception, while purmsavana is repeated 
at esch conception. He relies on Par, gr. I, 15; and the Sams- 
kara-maoyikha and the Samskaraprakasa (pp, 170-171) hold 
the same opinion. Sm.C.(I. p. 17 ) quotes a verse of Visnu that 
according to some even simantonnayana is repeated at each 
conception. About the rules for women who ara rajasvalad (in 
their monthly course ) vide later on. 


According to Kullika (on Manu II. 27), the Sm. © (I. p. 14) 
and other works garbhadhana is not of the nature of homa. The 
Dharmasindhu says that when garbhadhana takes place on 
the first appearance of menses, homa for garbhadhana is to be 
performed inthe grhya fire, but there is no homa when the 
cohabitation takes place on the second or later appearance of 
menses ; that those in whose sittra no homa is prescribed should 
perform the garbhadhana rite on the proper day after the first 
appearance of menses by reciting the mantras but without 
hams. The Samskarakaustubha (p. 59) relying on Grhyapari- 
sista prescribes homa in which cooked food is to be offered to 
Prajapati and seven offerings of ijya are to ba offered in fire, 
three with the verses ' Visnur-yonim’ (Rg. X. 184. 1-3 ), three 
with ' nejamesa'( Ap. M. P. I. 12. 7-9) and one with Rg. X, 121. 
10 ( prajfpate na ). 

All samskaras other than garbhadhana can be performed 
by any agnate in the absence of the husband (vide Samskara- 
prakaia *®? p, 165 ). 





479. Gant eee eee at adnig depen | aa mientras 
want segs adeais | ene of cgarqa ( p. 909), enfla: | weerega- 
dean: dtaera eater: | oe wit ogas3 q ad: Tewat wae sve p. 25 
and eptaae I. p. 17; vide fat, on ay, I. 11 where a full verse of ars 
is quoted, which combines the latter half of erfia with the half verse of 
ae quoted above. 
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As homa is necessary in numerous ceremonies and rites, the 
gthyasGtras give o description of a model homa. Therefore here 
also it would be well to set out the desoription from the 
Aévalayans *! Grhyasitra (I. 3,8, B. E. vol 29. pp. 162-163), 
a few important points of differance being added from other 
grhyasitras and other works. 


“ Now wherever ( a person ) intends *** to offer a sacrifice he 
should besmear ( with cowdung ) a sthandila (a slightly raised 
square surface of sand or loose earth ) of the dimension at least 
of an arrow on all ( four) sides; let him then draw six lines 
(in all) on it, one to the west ( of that part of the sthandila on 
which the fire is to be placed) but turned northwards, two 
lines turned towards the east but separately at the two ends (of 
the line first drawn ); (then he should draw ) three lines in the 
middle (of the two); let him then sprinkle (the sacred sthandila) 
with water, establish the ( sacred ) fire (on the sthandila ), put 
(two or three samidhs) on the fire; then he should perform 
parisamiihana (i. 6, wiping or sweeping the ground round the fire), 
then paristarana (i. e, strewing darbha grass round ) to the east 
to the south, to the west, to the north (in order); in this way 
(all acts like parisamihana, paristarana é&c. ) should end in the 
north. Then silently be should sprinkle (water) round (the 
fire ). (2) With two (kusa blades used as ) strainers ( pavitra ) the 
purifying of the djya is done. (3) Having*®? taken two kuéa 
blades with unbroken ends, which do not bear a young shoot in 
them, of the measure of a span, at their ends with his thumb 
and fourth finger, with hands turned the inside being upwards, 
he purifies the ajya (from the west ) towards the east with (the 
words) ‘by the urging of Savitr I purify thee with this uninjured 
pavitra, with the rays of the Vasu (i. e. rich or good ) sun’, once 
with this mantra, twice silently. (4) The strewing of kuda 
grass ( paristarana ) round the fire may or may not be done in 
the djya homas (i. e. sacrifices in which clarified butter alone 
is to be offered into the fire ), (5) So also the two Ajya portions 
(may optionally be offered) in the Pakayajfias. (6) And (the 





481. Vide Appendix for the text of sqaq. q, I. 3. 
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483. quoftrranrararaisanen FEAG{AT ETAT AAT TVA | Tay 
qigret dreary | grad age ered THT TESTA t are. gw. 1,10. 13-15, 
The Bjyato Agni is offered tu the north of the fire and that to Soma to 
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employment in all Pakayajiias ) of the brahmé priest is optional 
except in the Dhanvantari sacrifice and Silagava sacrifice, (7) 
He should offer the sacrifice with the words ‘to such and such 
a deity, svaba', (8) If there is no specific direction (as to the 
deities to whom the offerings are to be made), the deities are 
Agni, Indra, Prajapati, Vigve Devas ( all gods), Brahma. *** At 
the end there is an offering to Agni Svistakrt (vide Appendix 
under note 481 for the mantra ). 


In the Sankhayana gr. 1.7(8.B, EB. vol. 29 pp, 22-31) the 
procedure described is more elaborate and contains some 
important differences. The performer (I. 7, 6-7) draws one 
line in the middle of the sacrificial surface from south to north 
and from this line only three lines are drawn upwards, one to 
the south of it, one in the middle, and one to the north (i. e- 
there are only four lines and not six as in Asgvaldyana). 
Further it( 1 8, 6-7 ) says that the seat of the brahm4 priest is 
to the south of the sthandila and he is honoured with flowers. 
Sankhayana adds (I. 8. 8.) the detail that the pranit& waters 
are carried forward on the north side and (I 8 9-11) that 
paristarana follows after the carrying forward of the pranita 
waters, It also adds (I. 8, 24-25) that waters in the sruva 
spoon are purified just as ajya is purified and then a portion of 
the water in the sruva is poured on to the pranitd water and the 
rest of the water in the sruva is called the proksan! water with 
which the Aavis, the idhma (fuel) and barhis (kuSas) are 
sprinkled. Sankhaysna I. 9.1 Jays down that sruva spoon ia 
the vessel in all grhya rites (and not juht as in Srauta rites) 
except where a special rule to the contrary is stated. The 
Par, gr. 1. 1(8. B. E. vol. 29, pp. 269-270 ) and the Khadira gr. 
1, 2(8, B. EB, vol. 29, pp. 376-378 ) describe the model homa in a 
very concise manner, The Gobhila gr. (1. 1. 9-11, and I. 5, 
18-20, 1.7.9,1. 8.21), Hin. gr. (1.1, 9-L 3.78 B. EB, vol, 
30 pp, 138-145 ) describe it at great length. The sthandila 
should be prepared on a level spot or on ps spot that slopes 
towards the east or north or north-east (vide Hir, er. 1.1.9, 38. B, 
K. vo]. 30, p. 138), The sthandila should be raised to the height 

484. In the grhya rites ordinarily no brahmwd priest is present, but 
he is represented by a bundle of kuéa srass (50 blades ). For wearat- 
aa and speira vide respectively ama. 7.1.12, 7and IV. 9. Tho deities 
when none ure specified or indicated ere different according to other 
sutras ©. g. wegrsrrer states them to be aig, Wa, Tage, RY Fa: aud 


wit ftarga (1 4. ) 
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of two or four finger breadths or as much as the sand or loose 
earth that one has brought will allow; and the sthandils is to 
be a square, each side of which is given variously as being an 
arrow (18 angulas) in length, or 32 finger breadths ( according to 
Vaik.), or ons aratni ( =21 angulas according to Baud. gr. 
paribhasa I. 5. 3 ).*%5 


The Ap. gr, describes at length the procedure common to all 
homas, 


The following figures would illustrate the position of the 
sthandila, the lines drawn thereon, the position of the sacrificer 
and of the various articles required at the time of homa &c. 
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Sacrificer facing the east. 


ABCD is the sthandila of sand or loose earth; 1-6 are the 
lines drawn with a samidh on which the fire is to be placed. 
The above figure represents the position of sll materials in an 
Sjya homa(i. e. offering of clarified butter) only; but when 
there is darvihoma ( offering of boiled food in a darvi or ladle ) 
the materials on the nortH side are carusthali and proksanapatra, 
darvi and sruvs, camasa and ajyapatra, idhma and barhis 


485. sratanedt roeirasat mages aa ar 25 Teecaratey ...1 fees, 
q. 1, 1.9. svaeray quotes (p. 905) a smnrti that a vitaati is equal to 12 angulas 
and aratni ie equal to two vitastis, while @and (aqweg part 1 p. 51) 
quotes from the Adityapwripa a passage where on aratni is said to be 
equal to 21 angulas. In meqrqaatea 16. 8.21 the height of a man ig 
given as five aratnis. 
H. D, 27 
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(according to Aévalayana-grhya-parigista 14) and‘Kumérila- 
karika I.2, 20.) 
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West 1 
Sacrificer facing the east. 


The above is the figure of the sthandila and the lines there- 
on in all grbya rites according to Baudhayana-grhya-ssmgraha- 
parigista (Z. D. M.G, vol.35 p. 540) I. 52-58, The distance 
between the lines running towards the east is six sngulas and 
it will be noted that all the lines are only five ( and not six ). 


The brahma is the only priest ( out of the four principsl 
rtvike ) in sacrifices that are offered in one fire (ie. inthe 
grhya fire) and are called pikayajfas and the yajamana 
(sacrificer) is himself the hotr priest.4#° The order of the 
several parts in the homa is as follows:*®’ upalepana 
(smearing with cowdung ), arranging of sthandila with sand or 
earth; drawing lines on the sthandila with a sammidh (fuel stick), 
keeping the samidh on the lines with its end towards the cast, 
sprinkling sthandila with water on ita north or east, keeping the 
samidh ( with which lines were drawn) outside the sthandila 
towards the north-east, then acamana (by the sacrificer ), then 
placing fire ( either produced by attrition or brought from the 
house of a Srotriya or the ordinary one ) ou the sthandila facing 
the performer, placing two or three samidhs on the fire, keep- 
ing ready of idhma (15 samidhs) anda bunch of darbha grass, 
Then parisamthana ( wiping the ground round the fire from 
north-east with the hand that has water in it ), then pariatarana 
(strewing darbhe grass round the altar first to the east, then to 
the south, then to the west and lastly to the north), then silent 
paryuksana (sprinkiing of water thrice round the fire, each 





486. mgiae afer | qrawiie exe star waft | atitermer I, 1. 8-9 
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time taking water in the hand separately ), then apah-prana- 
yana ( carrying forward the water to the north of the fire) in a 
vessel of bell-metal or earthenware, then ajyotpavane ( purifica- 
tion of the clarified butter with two kuga blades as strainers **® 
thrice, once with mantra and twice silently ), the two aghdras 
and the two oblations of 4jya. Then the principal oblations as 
directed in the various sitras, then finally an oblation to Agni 
Svistakrt. The method of offering an oblation is to repeat the 
mantra preceded by om and to add svaha at the end, to put the 
ahuti (oblation ) on fire and to say ‘this is for such and such 


a god and not mine ’. * 


The Av. grhya-sitra (1.4) further adds that in caula, 
Upanayana, godana and marrisge there are (as part of these 
ceremonies ) first four oblations of clarified butter to be made 
with the three mantras (Rg. IX. 66. 10-12) ‘Oh Angi, thou 
purifiest life &c’' and with the one verse ‘Prajapati! no other 
than thou &c’ (Rg. X. 121. 10) or with the vyahrtis, **° or 





488. In some works patrasidana ig tanght after paristarane and 
paryukgaya (vide Narfyana on Asv, gr. I. 3. 3.). It consists in placing 
the several vessels to the north of the tire on darbha grass in pairs with 
both hands, the faces of the vessels being tarned down. Then he takes 
two blades (as described in Asv. gr. I. 3.4) us pavitras and places them 
in the prokgapapatra the face of which is turned up and pours water in 
the prokyanaptra and thrice purifics the water with them, then the 
other vess.:18 are turned upwards, the bundle of idhma is loosened and 
all vessels are sprinkled with water, then the pranitapatra is placed to 
the west of the fire, the two pavitras (kuda blades used ag strainers 
are placed inside it and water is poured into the pranitipfitra and 
sanijalwood paste is mixed with it, the veascl is raised level with one’s 
nose end placed to the north of the fire on darbhas, and covered with 
darbhas. This is pttrisGdana. Nar&iyana mentions alao other acts not 
specified by Asvaltyana which may be done oven by a person following 
that stra viz, Carrying a fisebrand (burning blade of darbha) round 
the clarified butter and cloansing of sruc and sruva, and throwing of the 
rope that tied together idhma into the fire at the end of the oblation 
to Svigtakrt. 

489. In offering an oblatioa to Dhatr one would say ‘am ureat garg 
mt efaeiieret snaeqt: t a a: gaor aaa i taat | ares gad a aa’. The 
four oblations with the vythrtis would be y: eqTeT, 3a: F8TeT, SE: FIT 

fq: eq: exvat) Aghra consists in pouring in a continuous stream 
clarified butter for Prajapati on the fire from the north-west to the 
south-east once and then from the south-west to the north-east for Indra. 
Vide Ap. dr, siitra II. 12. 7 and II. 14. 1 and Nérayane on Aéy, 
gr. 1.10.13. For Sjyabbtga see note 483, 
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according to some teachers with a combination { of the rk verses 
and vydbrtis ),“°° while according to others there are no such 
special oblations. ‘*! 


In modern times, after the sthandila is sprinkled with water, 
fire is established on it under various names depending on the 
rite to be performed e. g. in upanayona and marriage respec- 
tively the fire is called‘ ‘Samudbhava’ and 'Yojaka’. Then 
fuel sticks already sprinkled with holy water are placed on the 
fire and it is fanned into a flame and prayer is offered to it in 
the words ‘agne VaiSvanara Sandilya mesadhvaja mama 
sammukho varado bhava’. Then follow parisamihana and 
other acts stated above. 


Just as homa is required in most grhya rites there are 
certain matters common to almost all rites. One is that in all 
sarnskaras ono has to feed brahmanas learned in the Vedas.*”® 
All rites begin with Gcwmana by the performer, pranayama by 
him, reference to the dega ( place ) and kala ( time ) and a sazukalpa 
(a declaration of what rite he is performing and for what 
purpose ). After these, according to medieval works, follow in 
all auspicious rites the worship of Ganapati, punyabavdcana, 
the worship of Matrs (mother goddessess) and Nandigsraddha, 
According to some there is only one samkalpa for all these ; 
according to others there is a separate sarnkalipa for each of 
punydhavacana, matrkipijana and Na&ndisraddha. In alli 
auspicious rites the performer takes a bath first, ties his topknot, 
has a piece of ground cowdunged and lines with coloured 
materials are drawn on a portion of the ground, two auspicious 
kalagas ( jars ) filled with water are placed on such ornamented 
ground with their mouths covered with a pot, all articles 
necessary for worship sre placed to the north of the spot, two 





490. i.e.there will be eight oblations (4 with rks and 4 with 
vyBhriis ). 

491. i. ©. there are no oblations with the 4 verses nor with the 
four vy@brtis, but oblations will have to be offered to those deities that 
are preacribed ag the deities whoro no special rule exists (vide Adv. gr. 
1. 3. 8 set out above at p. 208 ). 


492. Vide q. t. at. pp. 58-59 where these names of the fires in the 
neveral samekaras and rites are set out. The Danakriytkaumudi (pp. 
205-206 ) quotes from Kapila Paicarttra over $0 names of the fires 
kindled in the several rites and ceremonies. 


493. geivaeran: wigety dtaaty! ang. wv. a I. 6. 16. 9; very 
Sear | matarriaty erprens vista 1 ares p. 32, 
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wooden low stools or planks are arranged to the west of the 
spot so decorated, the performer sits on one plank facing the 
east, his wife sits to his right and if the ceremony is meant for 
his gon, the latter sits to the right of the wife; the brahmanas 
are seated a little away to the right of the wife, facing the 
north and the performer sips water (takes dcamana). Except ‘* 
where a religious rite is to be performed on a fixed day (e.g. 
anniversary éraddha &c, ) all sarnskaras and other auspicious 
tites are to be performed ast certain auspicious times only. 


Ganapatipijana :—This consists in inviting the presence of 
the elephant-faced god Ganesa on a betelnut placed in a handful 
of husked rice, The word Ganapati is used in the Rgveda as an 
attribute of Brahmanaspati (the lord of prayer or holy lore), 
The well-known mantra (‘gandnim tva ganapatim havamahe' 
Rg. II. 23.1) which is usedto invoke Ganega is addressed to 
Brahmanaspati. Indra is addressed as Ganapati in Rg. X. 112, 
9. In the Tai.S. IV. 1.2. 2 and Vaj, S. pagus ( and the horse 
specially ) ara said to be the Ganapatya of Rudra, The Ait, 
Br, IV. 4*%5 expressly says that the mantra ‘ganindm tva’ 
is addressed to Brahmanaspati. In the Vaj. 8.16.25 we have 
the plural (Ganapatibhyasca vo namo’) and in 22, 30 we have 
the singular ‘Ganapstaye svaha', The peculiar features of 
Ganeéga as described in the medieval works, viz. the head of an 
elephant, pot belly, mouse as vahana ( conveyance ) are entirely 
wanting in the Vedic literature. In Vaj.S. II].57 the mouse ** 
is said to be the pasu {animal to be offered to) of Rudra, In 
the Tai. Ar. (X. 15) there is a verse’? ‘ We contemplate 
Vakratunda, therefore may the tusked ( god) impel us’, In the 
Grhysa and Dharma sitras there is no reference to the worship 
of Ganesa at the beginning of sll auspicious rites. That is 
comparatively a later cult. lit the Baud. Dh, S, (IL. 5. 83-90, 
8. B. E, vol. 14. p. 254) the Devatarpana includes the propitia- 
tion of Vighna, Vinadyaka, Vira, Sthila, Varada, Hastimukha, 


494. sqrae onydarogat wear aad stownlerganiqrneeret: | 
omega. 7. @ 1.4.15 aregra 1. 1. ‘airgeroret go? arate ARG Gara? 

495. worat eat aerefd wares Ee egoreaed wg S eeecitegrateey aq 
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Vakratunda, Ekadanta and Lambodara. But this part of the 
Baud, Dh. S, is of doubtful authenticity, All the above are the 
appellations of Vindyaka (vide Baud. grhya-sesasiitra IIT. 10, 6). 
In the Manava grhya II. 14 it is said that the Vindyakas are 
four viz. Salakatankata, Kiismandardjaputra, Usmita and 
Devayajana. They are evil spirits and people when seized 
by them have bad dreams and see in them insuspicious sights 
auch as shaved persone, persons with matted hair or wearing 
yellowish garments, camels, hogs, asses, cindilas. When 
seized by them, princes, though capable, do not get their king- 
doms ; maidens, though endowed with all accomplishments, 
cannot secure husbands; married women have no children or 
even virtuous wives lose their children in infancy; husbandmen 
lose their crops &c. The Manavagrhya then prescribes propi- 
tiatory rites to remove the effects of Vindyaka seizure. The 
Baijavapagrhya (quoted by Apararka p.563 on Yaj. 1. 275) says? 
that there are four Vinayakas, Mita, Sammita, Salakatankata 
and Kiigmaindaradjaputra and describes seizure by them and its 
effects in the same way as the Manavagrhya. These two 
show the first stage in the development of the cult of Vinayaka, 
Viniyakas are at this stage malevolent spirits who causa 
dangers and obstacles of various kinds. In this cult various 
elements from the terrific aspects of Rudra were probably first 
drawn upon and amalgamated with other elements drawn from 
aboriginal cults. The next stage is indicated by the Y4j,. smrti 
(1. 271-294 ). Here Vinayaka (I. 271 ) is said to be one appoin- 
ted by Brahma and Rudra to the over-lordship of the Ganas, he 
is represented not only as causing obstacles, but also as bring- 
ing success in the actions and rites undertaken by men, Y4&ij, 
enumerates the results of the seizure by Viniyaka in the 
same way as the Manavagrbys. Y4aj. J. 285 says that Mita, 
Ssmmita, Sdlakatankata and Kiismandaradjaputra are the 
four names **? of the one Vinayaka and that Ambika is the 
mother of Vinayaks. It is noteworthy that Yaj. does not 





498. were: ag Rare aaa! Row dha rentgEy _eae- 
Casa | SoraregE q. in sigae p. 563. “« 

499. Though Vidvarlpa and Apar&rka take these to be four, it ia 
curious that the Mit. makes them to be aix ( viz. Sala and Katankata aa 
distinct and so also Kiigmanda and Rajaputra). It is remarkable that 
Keira on Amarakoda ex preasly says that Heramba is 8 Dedya word. Thie 
adds some weight to the theory that Ganeda was taken over into the 
Vedic pantheon from some exotio tribe and affiliated to Rudra ( Give ). 
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employ any one of the well-known epithets of Vindyaka, viz. 
Ekadanta, Heramba, Gajinans, Lambodara &c. The Baud. 
gr. Segasiitra III. 10 prescribes a somewhat different procedure 
for propitiating Vindyaka and styles him ‘the Jord of bhitas’, 
and also ‘ hastimukha'’ and ‘ vighnesvara’ and prescribes the 
offerings of apiipa and modaka to him. Thus Baudhayana is 
nearer to the medieval conception of Ganeéa than even Yajfia- 
valkya. Tho Adiparva makes Ganega write the Mahabharata 
to the dictation of Vyasa; but this part is apocryphal as many 
mes, altogether omit this episode ( wde J. R. A, S, for 1898 
pp. 380-384, Winternitz ). The other references in Vansparva 
65. 23 and AnuSdsana 150, 25 bear affinity to the description 
of Vinayaka in the Manavaerhya. °° 


The Gobhilasmrti (in verse) I. 13 prescribes that at the begin- 
ning of all rites, the Matra together with Ganddhipa (the lord of 
Ganas ) should be worshipped. The well-known characteristics 
of Ganega and his worship had become fixed before the 5th or 
6th century of the Christian era. Kalidasa does not refer to 
Ganega, The Gathisaptasat! has references to Ganega. In that 
work (IV. 72) an image of Ganeda is referred to as made use of 
as a pillow and the tip of his trunk is mentioned in V, 3. In 
Codrington’s ‘ Ancient India’ plate XX XIX there is an image 
of Ganega referable to about 500 A. D. Vide Dr. Bhandarkar 
in ‘ Vaisnavism and Saivism’ p. 147, Bana in his Harsacarita 
( 1V Ucchvasa verse 2) speaks of the large tusk of Ganadhipa 
and in describing Bhasiravacarya ( Harsacarita ITI ) associates 
Vinayaka with obstacles and learning and also indicates 
that he had the head of an elephant. In the Vamanapurana 
(chap. 54) there is a fantastic legend about the birth of 
Vinay aka. 


The Mahaviracarita ( II. 38 ) speaks of the tusk of Heramba. 
The Matsyapurana (chap. 260, 52-55 ) describes how the images 
of Vindyaks are to be made, Apuradrka (p. 343 ) quotes a pass- 
age from the Matsyapurana (289.7) on the mahadana called 
Mahabhitaghata, in which it is said that Vindyaka should ba 
shown as riding 8 mouse. The Krtyaratnakara p. 271 quotes a 
passage from the Bhavisyapurana for the worship of Ganesga on 
the 4th day of Bhadrapada, Vide Agnipurana chap. 71 and 313. 


500. a gen feraermuar wed gar | ward 65.23; gare ecdatarat 
qeparftarran | srgereta 150. 25, 
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In modern times a verse ®' is repeated in which the shrines of 
the eight Vindyakas in the Deccan are enumerated. 

Among the earliest epigraphic references to Ganapati is the 
one in the Nidhanpur plate of Bhaskarvarman (middle of 7th 
century ). Vide E. I. Vol. XII. p. 73.5% 

The Ganspatipiijina consists in the performer repeating 
the mantra Reg. Il. 23. 1 (‘gananam tv4 Ganapatim’) as 6 
prayer and then bowing to Ganeéa with the words ‘Om Maha- 
ganapataye namo namah nirvighnam kuru ’( salutations to the 
great Ganapati, make ( this rite ) free from obstacles’. 

Punyahavicana :—Although many elaborate descriptions of 
this are given in later digests like the Samskararatnamaéla, 
this was originally in ancient times a very simple and brief 
rite. The Ap. Dh. S,(1. 4.13.8) says that in ordinary life in 
al] auspicious rites ( such as marriage ) all sentences begin with 
‘Om "as in saying ‘ punySham’, ‘ svasti’, and ‘rddhim’. The 
performer of a religious rite honours the assembled brihmanas 
with gandha (sandalwood paste), flowers and tambila ( betel 
leaves ) and requests with folded hands ‘may you declare the 
day to be auspicious for such and such a ceremony which I, by 


name go and so, am * about to perform’ and then the brahmanas 


501. eaRa sierra THaet Aat Pes Taal BES Praves ee 
WU AS ASA | Aaa: ey WAN ana Saqramradsy Boaret Maponews; 
wuss gaeagqragsqnu The eight places are indicated by thick type. 
arteat is area ncar Jejuri, fara refers to faageH (about 30 miles 
from Dhond), ag refers to agua (about 4 miles from Khopoli). wee 
ia the capital of the Siddis on the west coast south of Rombay. dae is 12 
miles froin Poona and Lenyadri is three miles from Jannar. Rihjana- 
gon is 30 miles from Poona, Besides these there are famous Ganapati 
ahrines at-Chinchwad and at Puleth near Ratnagiri on tho sea const. 
Ojbar ( where there is the shrine of Vighnedvara) is 28 miles from Poona 
and 8 miles from Junnar. In 15 Bom. 612 a scheme iwas framed 
by the Bombay High Court forthe famous shrine of Mangalamarti at 
Chinchwad near Poons which has under its jurisdiction the shrines at 
Morgaon, Theur and Siddhateka ( p. 619). 

502, aeadadt TeTQNAAS eTaatoTET | moreno 
areerra vraag EB. 1 XII. p. 73. ara moans gift as well ichor. 

503. In eritraraa the porformer says ‘ srqararna: aa afterarntaar- 
BISA epee ealea Waray werg? and the brthmanas reply ‘ ay erie’; the 
performer says ‘stamara: Wa aReamiaereces Seo: yor warat 
Ta’; the arers reply ‘ ait gvargq 7, the performer says ‘ aRATeA: ».. 
HAN: Hla VT waeg ) and the ayers respond sit seqarq or ‘sit ant 
arerare ( OF MAA). GeTTeaTay Te orerred fluted | ata a farcry 

iN wa quoted in generar p. 29. 
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respond by saying ‘Om, may it be auspicious’. Each of these 
three sentences ( with svasti, pupyaham and rddhim) is to be 
repeated thrice according to Baud. gr. sesa-sittra I. 10, <A verse 
of Yama says that the brahmanas should respond without the 
syllable ‘om’ when the performer of the rite is a ksatriya or a 
vaibya, 


Matrkapitana :—The Matrs (the Mother Goddesses ) do not 
figure in the sitras. But that their worship was prevalent 
certainly in the first centuries of the Christian era throughout 
India oan be proved from several sources. In the drama 
Mrechakatika (I) Carudatta asks his friend Maitreya to offer 
bali to the Matrs. The Gobhila-smrti®* (in verse I. 11-12) names 
14 matrs viz. Gaurl, Padma, Sact, Medha, Savitri, Vijaya, Jaya, 
Devasena, Svadha, Svaha, Dhrti, Pusti, Tusti and one’s own deity 
( abhista-devata ). In the Markandeya (chap. 88, 11-20 and 38) 
seven matrs have been named as Matrgana, The Matsyapurana 
(chap. 179. 9-32 ) names over a hundred mother goddesses (like 
Mahesvari, Brihm!, Kauméri, Camunda), while in chap, 261 
(24~36 ), there is a description of the images of some of the matrs 
like Brahman! &c,. The Brhat-Samhita of Varabamihira (chap, 58, 
56) refers to the images of the mother goddesses, Bana in hia Ka- 
dambarl frequently refers to the matrs, to their worship and to dila- 
pidated temples of these goddesses.®° The Krtyaratnakara quotes * 
a passage from the Bhavisyapurana at p. 261 about the images of 
the seven matrs and pp. 305 and 307-quote the Devipurana about 
the worship of matrs and the flowers dear to them, The worship 
of matrs is mentioned in the Bihar Stone Pillar Inscription of 
Skandagupta (Gupta Inscriptions pp. 47, 49). The Calukyas 
are often described as‘ cherished by the seven matra’ (I. A. vol, 
VI. p. 73 in 535 gake and E. I. vol. IX. p. 106 in 660 A. D.). 
The Kadambas are described as meditating on Kartikeya-svaml 
and on the group of matra (I. A, vol. VI, p. 25 )*§, Similarly a 





504, These verses are quoted in the agra (sing p. 503) and 
. rere p. 517. Tho soven in the arqeag are agreft, ateara, ataTe, ere, 
area, toot, Taft. 

505. ‘ afraateteanrguegercamurticsd’ (aftame) in para 64, 
yearn of arqeatl, ‘serdar @ Beraed esrarranngeesarqafeMeaihy 
aq? para 130 arqeadt ( gaan); ‘ nerBgerayanrawedeyaresnaangst 
( wegaiveurtler ) pare 216 argradt ( gure ). 

506. ‘ enrantaargrenravaart o.... wera? I. A. vol. VI, 
p. 25. Fleet’s translation ‘who meditate on the assemblage of the motherg 
of Sv@mI Kértikeya ’ is not accurate, 

HL pb. 2&8 
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temple to the Matrs is said to have been erected by Maydraksa, 
the minister of Visvavarman in 480 of the Malava Era i. e. 
423-24 A, D, (Gupta Inscriptions p. 74). 

Whence the cult of matrs, which was not described in the 
Grhyasitras, was derived it is difficult to say. Sir John Mar- 
shall in his famous work on Mohenjo-Daro (vol. I. p. VII and 
pp. 49-52 and plates XIT, KCIV and XCV ) shows how figurines 
of mother goddesses are common at Mohenjo-Daro. That shows 
that the cult prevailed in the remotest antiquity and was 
probably taken up by the followers of the Vedic religion and 
affiliated to the worship of Durga, the spouse of Siva. In Rg. 
IX. 102, 4 5° the seven mothers are said to regulate soma when 
it is being prepared ( the seven mothers are probably the seven 
metres or the seven rivers ). 


Nandigraddha:—This will be dealt with under éraddhas 
later on. 


Pumsavana :—This rite is s0 called because in virtue of it a 
male is born.® The word ‘pumsuvana’ occurs in the Atharva- 
veda VI. 11. 1 where®” it appears to be used literally (in the 
sense of ‘ giving birth toa male child’) ‘The Asvattha tree is 
on top of the Sami tree, there the birth of a malo has been 
effected’. The Aév. gr. I. 13. 2-7 describes the rite as follows: 
‘he should in the third month of pregnancy, under the constel- 
lation Tisya (i. e. Pusya) give (thrice) to eat to the wife, 
after she has fasted, (on the preceding Punarvasu constellation ) 
in the curds of a cow which has a calf of the same colour ( with 
the cow ) two beans and one grain of barley for each handful 
of curds. On his asking (the woman) ‘ what dost thou drink ? 
what dost thou drink ?’, she should thrice reply ‘ pumsavana’, 
(generation of a male), ‘purnsavana’, In this way (he) 
should make her take three handfuls ( of curds with two beans 
and barley ).’ +! 


There is some difference of view as to details. The Ap. gr., 
Hir. gr. and Bharadvaja gr. placa pumsavana after simanton- 


507, sant we Aree F arrarrera STs | az. 1X. 102. 4. 
608. graciara artanntd ta ator Anata ato gerbe aa aeywe- 
wet Giga on sm. T1495 aa garg qavaa aeetia saereat mica Gewat- 


agi: rast 7 B newave STATI | wary aa . im by: 
waHrat pp. 166-167. weet ta ageaatitey eta | dear 


509. sritraer srecera Gard Haq i and VI. 1. 1. 
510. Vide Appendix for text. 
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nsyana and Ap. says it may be performed when pregnancy 
becomes apparent, Instead of two beans and a barley *!' grain in 
curds, he requires the bringing of a shoot of the branch of a 
nyagrodha tree which ( tree ) points eastward or northward and 
which has two ( fruits that look like) testicles and the pounding 
of the shoot and fruits by a girl who has not attained puberty 
between two upper stones of (two mills) with water. He then 
prescribes that the wife should lie down on her back to the west 
of the fire herself facing the east and that the husband should 
insert in her right nostril the pounded substance with his thumb 
with the formula (purhsavanam-asi) found in Ap. M. P.{I1. 11.14). 
San, gr, (1.20, 8. B. E. vol. 29. p, 46) says that the rite may 
be performed on Tisya or Sravana, while the Bharadvaja gr. 
(I. 22) says that it may be performed on Tisya or Hasta or 
Anuradha or Uttara or Prosthapada; Paraskara and Baijavaipa 
say it should be performed when the moon is in conjunction 
with a male naksatra.>" Par. gr. 1.14 and Jatakarnya (Sam. Pr. 
p. 167) and Baijavapa (ibid.) say that the rite should be per- 
formed in the 2nd or 3rd month of pregnancy, Asv., Hir., San., 
Gobhila, Khadira prescribe the third month. Yaj. I. 11, Par. 
gr. (I. 14), Visnu Dh. 8. 27, 2 and Brhaspati (quoted in the 
Sm. C.) say that pumsavana should be performed before the 
foetus begins to move or throbin the womb. In the Kathaka 
gr. 32. 2 the proper time is said to be when the greater number 
of months of pregnancy are past (i. e. after the 5th) and the 
Manava er. says that it should be performed in the 8th month 
of pregnancy. Devapala ( com. of Kathaka gr.) says the usage 

511. N&riyana says that in this rite one bas to perform at firat the 
sthalipake intended for Prajapati up to the offcring of the two Bjya- 
bhtcas and then one should perform what is specially prescribed here, 
He further notes that the curds may be of a cow the enlf of which is of 
a different colour, if one of the same colour could not be bad. The 
curds are to be poured from the vessel of curds on to the woman’s band 
thrice, she is to lick the curds every time with two beans and a grain of 
barlcy ; the beans and barley grain aro suggestive. Thisis made clear 
by Ap. gr. 14. 10 waattuer at sregqetet at aren ae: aa Ogres, 
dara ILL. 11 also has ‘ateqeeqrrtrarar gata waarernererareel At 
git qerqert arranrzat sft faut earera.’ 

512. According toa verse quoted in Sin.C, the male nakgatras are Hasta, 
Mola, Sravana, Punarvasu, Mrgadiras and Pusya; the Satiskara-maytkha 
adds that the Naradiya mentions Rohini, Pairvabhadrapada and Uttara- 
bhSdrapada also as male nakgatras and that Vasigtha regards Sv&ti, 
Anuridh3 and Advini also as male nakgatras. argge on feyey. x 1. 1. 5 


anya era Gave Mea wer: sang Ter Ea Gras sar.” 
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of Sistas is to perform it in the 8th month and Brahmabala 
(another com. ) says that the usage is to perform it in the 7th or 
8th month of pregnancy. Most of the grhyasitras refer to the 
pounding of the shoot?” of the Nyagrodha tree (or some other plant) 
and inserting the pounded substance in the wife's right nostril. 
The mantras repeated when inserting the substance in her nostril 
are different according to most siitras. Sankhayana (S.B.EH. 
vol. 29,p.46) prescribes the four verses Rg. I, 1. 3, IIL. 4.9., V. 37. 
9 and IX 3. 9. with sv&ha at the end of each verse, Paraskara 
(S. B. E. vol, 29, p. 292) prescribes Vaj.S. XIIL 4 (Rg. X.121.1) 
and XXXL. 17; Khadira gr. (S. B. E. vol, 29, p. 394) mentions 
Mantra-Brahmana I. 4. 8, the Kathaka gr. quotes Kathaka 
Samhita. The several siitras of the Black Yuajurveda show the 
greatest divergence among themselves. 


Tt would be clear that the pumsavans rite has several 
elements, religious (homa and son’s importance from ancient 
times), symbolical or suggestive (the drinking of curds with 
beans and grain of barley) and medical (inserting some 
substance in the woman’s nostrils). For what purpose the 
placing of the bile of a tortoise on the woman’s Jap was 
prescribed by Paraskura alone (I. 14) it is difficult to say, 


Later works like the Sarnskiraratnamala prescribe a homa 
for pumsavana also and remark that when in the absence of the 
husband, the husband’s brother or other relative performs the 
rite, it should be performed in ordinary kitchen fire (p. 815 ), 
This latter rule applies to Simantonnayana also, 


Anavalobhana or Garbharaksana:—This rite was apparently 
part of Purnsavansa. ASv. gr., a8 already said, separately men- 
tions pumsavana and anavalobhana ag referred to in the 
Upanisad. The Baijavapa gr. ( quoted in the Sarnskarapra- 
kaa p.171) says ‘He performs the pumsavana and anavalobbana 
in the fortnight of the waxing moon on an auspicious day when 
the moon is in conjunction with a naksatra (deemed to be) a 
male’, This shows that both were performed on the same day. 
Another sutra of Baijavapa quoted in the Samskaramayikha *"* 
says that the two are to be performed in the 2nd or 3rd month 


513, According to the Kathaka gr, the pounding is to be done by « 
virgin or a brahmacirin or by a chaste br&hmana woman. 
«Bld, sarareaet lam qatarraanra ara afe fit? crarfta ari eg @ 
WerniGa oe ogee TTI... gear & aegesa masts eeren maiteen- 
Wrest Ty Tere a aT ATE RT OTTTT | eERTETTeT 
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of pregnancy, This rite is so called because by virtue of its 
performance the foetus does not fall out or is not destroyed (i. e. 
it is really anavalopana from the root lup withava). A&v. gr. 
(I. 13. 5-7) describes it as follows: He then inserts in her right 
nostril in the shade of a round apartment the ( sap) of an herb 
which is not faded;*" according to some ( teachers ), with the 
Prajivat and Jivaputra mantras. Having offered a sacrifice of 
cooked food to Prajipati he should touch the region of her heart 
with the verge ‘Oh thou whose hair is well parted, what is 
hidden in thy heart, in Prajapati, that I understand, ( mayst 
thou understand ) me who know that; may not injury to the 
son be my lot’. 


It will be seen that the inserting of dirva@rasa in the woman's 
nostril, touching her heart and prayers to the gods for the safety 
of the foetus are the principal features of this rite in Asv. 


According to Saunska-karika (Ms. in Bombay University 
Library, folio 13a ) that rite is called anavalobhana whereby the 
foetus remains undisturbed or does not fall out.5"® According 
to the Smrtyarthasara itis to be performed in the fourth month. 
According to Laghu-ASvaliyana IV.1-2 anavalobhana and 
simantonnayane were to be performed in the 4th, 6th or 
8th month of pregnancy and verses 6-7 give the same details 
as in Adv. gr. 


The San. gr. (I. 21. 1-3, 8. B. E. vol. 29, p. 47) speaks of 
a ceremony called Garbharaksanas (protection of the foetus): 
“Yn the fourth month the garbharaksana; offering six oblations 
into fire from a mess of cooked food with the six verses of the 
hymn‘ brabmanagnih’5” (Rg. X. 162) with svaha uttered at 
the end of each verse, with the verses ‘from thy eyes, thy nose' 
( Rg. X. 163. 1-6 ), besmearing her limbs with clarified butter at 
each verse, ” 





515. NarByana explains that the berb is dirva according to usage. 
Tho gap is putinthe nostril silently or to tho accompaniment of two 
mantras, Which aro respectively of the sage Prajavat and Jivaputra. 
They are: sa mi RA Tart wor Fag) si st arvat geEd qWA- 
ATW MA TWAT FITAt aes Ta Bag Peay | sat erst TeTAAETAt 
qag ot veratd a tar ei. The first is practically the same as spraagq 
II]. 23. 2; tho 2nd is omg, a av. I. 4. 7. 

516. @ gta Saar TRAPATT | STRATTUHT. 

517. The Anukramani says that the hymn Reg. X. 162 ia to be 
repeated when there is abortion and on X. 163 that it is meant for 
removal of disease ( qararsta ). 
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This seems to be another version of anavalobhana. 


According to Aév. gr. karikas of Kumarila (I. 6.5) this 
rite is to be repeated on every conception, Most other writers 
would hold that like purhsavana it is to be performed only once. 


Simantonnayana :—This is treated in the following gr. 
gitras: Adv. I. 14. 1-9; San. I. 22, Ap, 14. 1-8, Hir. II. 1, Baud- 
I. 10, Bharadvaja I. 21, Gobhila IL. 7. 1-12, Khadira IT. 2. 24-28, 
Par, 1.15, Kathaka 31. 1-5, Vaikbanasa III. 12. 


This word literally means‘ parting of the hair (of a woman ) 
upwards.” Yaj. (1.11), Veda-Vy4sa (1.18 ) call this samskara 
simply ‘simanta’, while Gobhila( II, 7.1), Manava gr. (I. 12. 2), 
Kathaka gr (31.1) call it simantakarana. Ap. gr. and Bhara- 
dvaja gr. (1.21) describe it before pumsavana, The Aév. er. 
(1.14. 1-9 ) desoribes it as follows: “In the fourth month of 
pregnancy the Simantonnayana (should be performed). Inthe 
fortnight of the waxing moon,when the moon may be in conjunc- 
tion with a naksatra that is (regarded as) male (or the name 
of which is of the masculine gender, according to Narayana); 
then he establishes fire (i. e. performs the details of homa up 
to offering of djyabhagas ) and having spread to the west of the 
fire a bull’s hide with its neck to the east and the hair outside, 
he makes eight oblations (of djya, clarified butter), while his 
wile sits on it (hide) and takes hold (of his hand), with the 
two (verses) ‘may Dhiatr give to his worshipper’ ( Atharvaveda 
VIL 17. 2-3 ), with the two verses, ‘I invoke Raka’ ( Rg. II. 32. 
4-5 ), with the three ( verses) called ‘nejamesa’ (a khilasikta 
after Rg. X. 184 and Ap. M. P. I. 12, 7-9) and with the verse ‘Oh 
Prajapati, no one other than you’ (Rg, X.121.10), He then three 
times parts her hair upwards ( beginning from the front and pro- 
ceeding backwards ) with a bunch of an even number of unripe 
fruits with a porcupine quill that has three white spots *"* ( or 
rings ) and with three bunches of kuéa grass, with the words 
‘bhur, bhuvah, svar,om’” or he does so four times. He gives 
orders to two lute players ‘ sing ( praise of } king soma.’ ( They 
sing this githa )‘ may soma, our king, bless the human race, 


518. The porcupine quill with three white spots is mentioned 
even in the Tai. Br. ag on auspicious thing. ‘He should shave his head 
with a porcupine quill with three white spots since in the case of the 
goda three nre auspicious things, viz. the three metres, the three 
Savanas, these three worlda (!. 5. 6.) ‘ Svar sraeat fraeta! are? qar- 


ATEN Ae wee sity arent aq ga stan’. Vide Appendix for 
the text of Ady, gr. 1. 14. 1-9, 
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Fixed is the wheel ( dominion ) of this (river ); (here they take 
the name in the vocative ) of the river near which they dwell, 
And let them do whatever aged brahmana women whose hus- 
bands and children are alive direct. A bull is the feo ( for the 
sacrifice)", In the Ap. mantrapaitha thirteen verses ata 
devoted to this sarhnskara in all, some of which occur in the Reg.,, 
the Atharvaveda and Tai. 8S, 

We have here first the religious part of homa and oblations 
with mantras. But this rite is mainly of a social and festival 
nature intended to keep the pregnant woman in good cheer. 
The Samsek&raprakasa ( pp. 172-173 ) quotes some verses from 
an Agvaladyana stating that this rite serves the purpose of 
driving certain female goblins that thirst for the destruction of 
the foetus; the parting of the hair by the husband with the 
quill, bunch of unripe fruits and darbhas and tying a garland 
round her neck, giving her boiled rica mixed with mudga and 
ghee and asking lute players to sing indicate its festive 
character. There is a great divergence among the grhya sitras 
about the several details of this samskara and the order in 
which they take place. The Sm. C. after pointing out a few 
divergences remarks that one should follow the rules of one’s 
own grhya sutra. A few important divergences are pointed out 
below, This samskira was to be performed in the 3rd month 
according to Kathuka gr, in 3rd, 6th or 8th according to the 
Manava, in the 4th month according to Asv., Ap., Hir.( II. 1), 
in 4th or €th according to Gobhila (II. 7. 2) and in the 4th, 6th or 
8th according to Khadira, in 6th or 8th according to Paraskara, 
Yaj. (LL 11 de, Visnu Dh. & ( 27. 3), Sankha; in the 7th 
according to Sin, gr. (I. 22. 1), in the 8th according to 
Vaik. and Veda-Vyasa (I. 18), Sankha as quoted in the 
Smrticandrika (I. p. 17) says that it should be performed on 
the foetus beginning to move and up to the time of delivery, 
Aév,, San. and Hir. require that the moon must be in conjunc- 
tion with a male naksatra. Hir. gr. alone prescribes that the 
gamskara should take place in around apartment, It is remark- 
able that Asv. alone requires that the woman should be seated 
on a bull’s hide, which shows that till his day such a hide was 
not treated (as is done in modern times) as a very unholy 
thing. Paraskara makes her sit on a soft chair or seat, while 
Gobhila prescribes a seat of northward pointed darbhas, There 
is great divergence as to the number of oblations and the verses 
to be repeated even in sutras of the same Veda, oe, g. Aéva- 
layana prescribes eight oblations and eight mantras, but 
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Gankhayana prescribes only six (by omitting the verses Re. 
IL 32, 4-5). Gobhila, Khadira, Bharadvaija, Padraskara and 
Sankhdyana prescribe the preparation of boiled rice with 
ghee thereon or sesame and the first three of these say that 
the woman should be asked to look at the ghee on the mass of 
rice and be questioned ‘what do you seo” snd she should be made 
to reply ‘I see progeny’ ( Bharadvaja has the reply ‘sons and 
cattle’), Almost all grbhya sitras agree that in parting the 
hair the husband is to use a bunch of unripe fruit (Gobhila, 
Par. and San. specifying that it was to be Udumbara fruit), a 
poroupine quill with three white spots and three bunches of 
kuSa grass. Paraskara and Gobhila add the use of a Viratara 
stick and a full spindle. Some like Asv. prescribe that the 
parting must be done thrice, Gobhila seems to prescribe it six 
times, while Khadira (II. 2.25) expressly says that it is to be 
done only once. San. says that the unripe fruits are to be tied 
toa string of three twisted threads and the string is to be sus- 
pended from her neck as a garland. Par. also seems to suggest 
the same. Ap. also says that the husband should (by way of 
ornament ) tie a string of barley grains with young shoots on 
the woman's head (14. 7) and Vaikhinasa says that the woman 
is to wear a garland and have fragrant unguents applied to her 
body. Many of the grhya sitras direct that lute players should 
sing a verse or verses. Gobhila, Khadira, Vaik, are silent on 
this point, but Gobhila prescribes that brahmana women should 
address auspicious words to her ‘ Be you the mother of a valiant 
son. There is divergence as to whose praise is to be sung. 
San and Par. say that the ballad sung must be in praise of the 
(ruling ) king or any one else who is very valiant. Asv., Hir, 
Baud,, Bharadvaja and Par, prescribe a gathad in honour of king 
Soma (the plant), Apastamba refers to two verses, one of 
which praises king Yaugandbari and the other king Soma and 
prescribes that the first is to be sung for all varnas residing in 
the Salva countries, while the second is to be recited by 
brahmanss. Some of the sitras like Asv,, Par., Bharadvaja 
allow that in the ballad to be sung by the lute players the river 
on which the woman and her husband dwell is to be invoked,5!? 


519. araatate doremiaat date | earch: yal areas argos | 
arg. a. q, 14. 4-5; the verses from the qeqare ( II. 11.12-13) are att 
waite ar crstit wmednarag: | Saas setae wea Tal ara aa at 
werageteit: ter | araaar srdtaretterat xt. aregrerzer (1. 2) has 
( Continued on neat page) 
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Aéy. and San, expressly state that a bull is the fee in this 
samskara for the officiating priest. Ap., Par. and Bharadvaja 
say that bradhmanas are to be fed in this rite, San, says that 
the woman is to sing merrily and wear gold ornaments if she 
likes. The Ap. and Bharadvaja gr. say that tha husband is 
to observe silence that day till the stars begin to appear and 
then after going out of the house frum the east or north, he 
should first touch a calf and then mutter the vyahrtis ( bhih, 
bhuvah, svah ) and give up his silence.**" 


The Manavagrhya (1.12.2) speaks of parting of hair in 
the marriage rite also. Laghu-Asvalayana (1V. verses 8-16 ) 
gives a faithful summary of the Aév. gr. 





( Continued from iust page ) 

only the 2nd verse but reads the last pada aster qay wa; while Mir. 
reads 7 for ga@¥ in the verse as read by Bhardvaya. Par. reads ‘qin eq 
CAAT Wats Ie aE TATRA araaansia ’. [lore aagwmaa 
qualities #7 (loc. ) or it may be the vocative addressed to the river 
whose name is taken, It may be inferred with some force that Ap. 
montrapatha and Hir. gr were composed in the Salva country on the 
banks of tho Jumna and the Bhiradvaja gr on the Ganges. Haradatta 
explaining Ap gr. says that the country of Salva is on the Jumna and 
that Vaidyes ore in abundance there. The country of Silva was included 
in the Kacchadigana (Panini V. 2. 133, and Mahabhagya, vol. II. p. 
300 ). Panini mentions Salva in IV. 1,173, IV. 2.135 and teaches the 
formation of Yaugandhare in IV. 2. 130 and of Yaugandhari in IV, 1. 
173. Inthe Vanaparva 14. 1-5 it is said that the king of Salva whose 
eapital wos at Saubhe attacked Dvirakt. Salyaparva (20.1) calls the 
Salva king lord of mleccha tribes and speaks of him as fighting for 
Duryodbana and as killed by Satyaki. A Karikt quoted by the Kasika 
makes Yaugandhara a division of Silva ‘ TeTUMeasTast ATR BAHT: | 
Boyt: weqrarsa Grearsasa fare: lt’. 


520. The words of the arg. a 14. 7-8 ore qara faRSTATAEN BP T=B- 
VaR: | Tigeg varay Iasi oT esariary aeaararey eqEdi a 
sear ara aad 1 The S. B.E. vol. XXX p. 280 translates ‘ he tios 
barley grains with young shoots to the head of the wife; then she keeps 
silence until the stars appear’. But this is wrong. Throughout this section 
the porformer (Kart® )is the husband; even in the 7th sltra grammar 
requires that if the kart® of tying the garland ( ‘atadhya’) is the 
husband then the kart® of ‘ visrjot’ also must be the husband. Sudargana 
notes (in his com. ) that some read tho sUtras ag ‘ arsy Geara sty BaTAeTA:... 
fagqua:' (in the dual );then botb husband and wife have to observe 
silence, Lo also notes that according to some the actions from tying 
the yava onwards spoken of by Ap. are done by the wife herself and 
not by the husband, 


H.D. 28 
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Apastambs, Baud., Bharadvaja and Par. expressly say 
that this sarnskara is to be performed only once at the first 
conception. For the difference of view among nibandhakdras 
vide above ( pp. 205-206 ) on garbhadhana, 


Visnu was of opinion that simantonnayana is a samskara 
of the woman, but that according to some it is a samskara of 
the foetus and so was to be repeated at each conception.*?! On 
account of the great divergence of details one may conjecture 
that this samskara was not very ancient in the times of the 
Grhyasitras. 


It appears however that gradually this picturesque rite 
receded in the back ground, so much so that Manu does not 
even mention it by name, though Yaj. names it, In modern 
times in Western India some people perform a rite in the 8th 
month of pregnancy (called in Marathi Athagulem) which 
retains some vestiges of the ancient rite (such as the garland 
of udumbara fruit ). 


Visnubali :—According to Vasistha quoted in the Samskara- 
prakags (p. 178) this ceremony was to be performed in the 8th 
month of pregnancy, on the 2nd, 7th or 12th whi of the bright 
fortnight and when the moon was in the Sravana, Rohini or 
Pusya constellation, The same work quotes verses of Agvala- 
yana describing the ceremony and stating its purpose viz, to 
remove harm to the foetus and for easy delivery of the woman 
and that it was to be performed during every conception, On 
the preceding day Nandisraddha was to be performed and then 
homa to fire was to be performed up to the offering of djyabhagas. 
To the south of the fire another sthandila of the shape of a lotus 
or svastika was to be drawn on which 64 oblations of boiled 
rice with ghee thereon were to’ be offered to Visnu (some offer 
them on the fire itself) with the verses of Rg. I. 22. 16-21, 
Rg. I. 154. 1-6, Rg. VI. 69. 1-8, Rg. VII. 104. 11, Rg. X, 90, 1-16, 
Rg. X. 184, 1-3. Then to the north-east of the fire, a square 
plot should be smeared with cowdung and be divided into 64 squ- 
ares with white dust and 64 offerings of boiled rice should be offer- 
ed with the same mantras and in their midst one ball of rice 
should be offered to Visnu with the mantra loudly uttered ‘ namo 





521. am @ fe: | dimedig7a ai AT Maen Fw | Hage 
wearer a TY sgeet erie (1. p. 17). This verse is read by saaeu 


oo ed. 1 10) as dra... HA APM gear | deve a deni 
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Nar&yanaya ' and the husband and wife should partake separa- 
tely of two balls of the same rice. Then the offering to Agni Svi- 
stakré should be made, daksina ghould be distributed and brah- 
manas should be fed. The Vaik. (III. 13) describes Visnubali 
differently. The gods with Agni as the first are invoked unto the 
northern pranidhi vessel and then at the end Puruga is invoked 
four times with ‘om bhih', ‘om bhuvah,’ ‘om suvah,’ ‘om 
bhir-bhuvah-suvah’, then to the east of the fire he invokes 
Visnu on sests of darbha grass with the names, Kedava, 
Narayana, Madhava, Govinda, Visnu, Madhustdana, Trivikroma, 
Vamana, Sridhara, HrsikeSa, Padmanabha, Damodara; then he 
bathes Vignu, with mantras ‘Apah’ (Tai.S.1V.1.5.11=Reg. X.9. 
1-3 ), ‘Hiranyavarnah’ (Tai. S. V. 6.1) and the chapter baginning 
*pavamanah’ (Tai. Br. 1.4.8); be does worship (with sandal 
paste, flowera &c.) by esch of Visnu’s twelve names, then he 
offers 12 oblations of clarified butter with the mantras ‘ ato deva’ 
(Rg. I. 22. 16-21 ),* Visnor-nu kam’ (Rg, 1.154.1-7=Tai. 8. L. 2. 
13), ‘tad-asya priyam’ ( Tai. Br. IL 4.6 = Rg. I 154.5), ‘ pra 
tadvisnuh’ (Tai. Br. II. 4.3 = Rg. 1154.2), ‘paro matraya* 
( Tai. Br. IL 8.3), ‘ vicakrame trir-devah' (Tai. Br. If. 8 3). 
Then he announcces as offering s mess of rice cooked in milk on 
which ajya has been poured to the god and sacrifices it to him 
with the twelve names repeating the twelve mantras ( Rg. I. 22. 
16-21, and Rg. J. 154. 1-6). Having praised the god with 
mantras from the four vedas he should prostrate himself before 
the god after taking twelve names with the word ‘namah’ at the 
end of each (i. e. by saying ‘ KeSavaya namah’ &o.). What 
remains of the rica cooked ia milk is eaten by the wife. 


Sosyantikarma :—Vide Ap, gr. 14. 13-15; Hir. gr, [1. 2. 8- 
11.3.1, Bharadvaja gr. I. 22, Gobhila gr, If. 7. 13-14, Khadira gr. 
IT 2. 29-30, Par. gr. I. 16, Kathaka gr. 33, 1-3. This seems to be 
avery ancient rite, It means ‘a rite for a woman who is about 
to be delivered of a child’. Rg. V. 78. 7-9 give the earliest 
indications of this rite. ‘Just asthe wind moves a lake on all 
sides, 80 may the foetus move and come out, being ( now ) in the 
tenth month. Just as the wind, the forest and the seas are in 
movement, so mayst thou ( foetus ) that art ( now ) in the tenth 
month, come out together with the after-birth, may the male 
child having been sleeping ten months inside his mother, come 
out a living being, unharmed, from his mother, herself being 
alive. Br. Up. VI. 4. 23 also refers to this rite ‘* He sprinkles 
with water the woman who is about to be delivered ( with the 
mantras) ‘just as the wind ......... may it come out with. the 
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after-birth’ (same as Rg. V. 78. 7 exoept the last pada). This is 
s pen *”* of Indra with a bolt and with a chamber for reat: oh 
Indra, leave it and come out with the foetus and afiter-birth.”’ 
Ap. gt. describes the ceremony as follows : ‘Now is described the 
rite to secure a rapid delivery. With a cup that has not been dipped 
in water before he draws water in the direction of the current ( of 
a river or spring ); he places Taryanti plant at his wife’s feet; he 
should then touch on the head (with both hands) the woman who 
is in child-birth with the verse ( Ap. mantra-patha IT. 11. 15 ),8? 
should sprinkle her with the waters ( brought as above ) with the 
next three verses ( Ap. mantra-patha IT, 11. 16-18). If the after- 
birth does not come out, he should sprinkle her with the water 
(brought ) as dirceted above with the next two verses'( i.e, Ap. 
mantra-patha II. 11 19-20).5%* Hir. is very brief and is similar to 
Ap., but omits all verses execpt one ( which is part of Ap. M. P. 
Ii. 11.16). Bharadvaja is similar to Ap., but gives verses that 
are slightly different from those of the Ap. M. P. Gobhila and 
Khadira are very brief and say thut a homa with two oblations 
of elarified butter is to be performed with the verses of the 
Mantra-brihmans I 5. 6-7. Parasksra also speaks of the 
sprinkling of the woman with two verses of Vaj 8, VIII. 28-29 
(the first being almost like Rg. V. 78.7) and prescribes the 
recital of Atharvaveda J. 11. 4 for the falling of the after-birth, 
Adityadarsana on Kathaka gr. (33. 1) remarks that this rite is 
not really a samskdra and Devapala says that this is a rite 
which has a seen result ( while samskaras are deemed to have 
an unseen result). 


Jatakarma :—This appears to have been a rite of hoary 
antiquity. In the Tai. S.5% II. 2.5. 3-4 we read ‘one should 
offer a cake cooked on twelve potsherds to Vaisvanara, when a 


$22. This refers to the womb of the woman, 

523. This is onfret qaterema gare qt) ang. a. oT. 
Wy, 11, 15. 

624. Ap. M. P. IL. 11. 20 is the samc as Atharva, I. 11. 4. 


525. tharat grasatis fates oa... wena qaiate faduia 
qaqa aHecaee wera agar waa. @. 1. 2.5. 34. orerant is 
treated of in the following: mq. 9.15.1. 7 (S. B. E 30 pp. 281-82), 
amr. a. (1. 15. 1-4, 8S. B. E. 29 p. 182), apreanerer 34-35, arige IT. 2. 
32-34 (S. B. B29 p. 395 ), aie IL. 7. 17-23 (8. 3B. EB vol. 30 pp 55-56 ), 
oreent I. 16(S. B. B.29 pp 293-297 ), areztst 1. 23-26, Sepraeil IL. 14-15, 


ait@raa I. 24. 1-5 (8. B. E. vol, 29 pp 49-50 ), fiero aisr (11. 3. 2-11. 4-8 
8. B. B vol. 30 pp 210-214, ) , 
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son is born(toa man)...... That son, for whom when born 
they perform this ‘ isti’, does become pure, glorious, substantial 
in (abundant ) food, full of vigour and possessed of cattle ’. 
This shows that Vaisvanaresti was performed on tho birth of a 
son. Jaimini (IV. 3.38) holds a discussion on this passage 
and establishes the conclusion that this isti is for the benefit of 
the son and not of the father and the bhasya of Sabara gives 
the further propositions that this isti is to be performed after the 
jatakarma rites are finished (and not immediately at birth) and 
that it is to be performed ona full moon day or a new moon day 
following ten days after birth. The Sat. Br. (S. B. E, vol. 44 
p. 129) prescribes a certain rite before the navel string is cut 
‘regarding a new born son Iet him say to five brahmanas 
before the navel string has been cut ‘breathe over him in this. 
way.’ But if he should be unable to obtain them, he may even 
himself breathe over him while walking round him”, The 
Br. Up. I. 5. 2 contains the following interesting passage 5% 
“ when a boy is born they first make him lick clarified butter, 
and they make him take the breast ( of the mother) after that.” 
At the end of the Br. Up. ( VI. 4. 24-28 ) there is an elaborate 
description of the jatakarma, “ When(ason) is born, having 
kindled the fire, having placed the son on one's lap, having 
poured curds mixed with ghee in as bell-metal vessel he offers 
oblations of the curds mixed with ghee with the mantras ‘may 
I maintain a thousand, prospering in my house; may there 
be no bzeak with regard to progeny and cattle; svaha! I offer 
to theso in my mind my pranas, svahi! Whatever I have 
done in excess in my work or whatever I may have left defi- 
cient in this ( rite ), may the wise ( Agni) (called ) Svistakrt 
make that well sacrificed and well offered for us, svahal’. 
Then after bringing down his mouth up to the right ear 
of the son he should recite thricethe word ‘speech’ **’, then 
having poured together curds, honey and clarified butter, 
ha makes the (son) eat it by means of (a spoon of ) gold 
not covered with anything else with the mantras ‘I place in thea 
bhih, I place in thee bhuvah, I place in thee svah, I place in 


526, aeagart sit yt 2 aut aeeaits ead ar orquraiea i gg. =. 
q. 1.5.2. 

527. The idea of muttering ‘vik’ thrice is that the father wishes 
that speech as manifested in the three Vedas may come to tho boy in 
due course. Bhth, bhuvah and svah represent the threo Vedas or earth, 
sir and heaven, 
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thee bhir-bhuvah svsh, I place in thee ajl’. Then he gives 
him (the boy that is born) a name with the words ‘thou art 
the Veda’, That becomes his secret name. Then he hands the 
boy over to his mother and gives him the breast of the mother 
with the mantra (Rg. L 164. 49) ‘Oh, Sarasvat!! make that 
breast ready for being sucked, which lies on thy body, which 
engenders happiness, by which thou nourishest all blessings, 
which bestows gems, that wins wealth and is a generous donor’, 
Then he solemnly addresses the mother of the child with the 
following mantras ‘Oh maitravaruni *®8! Oh strong one! thou 
art []a, she (the mother ) has given birth to a valiant (boy); 
mayst thou be endowed with valiant sons, since thou hast made 
us possessed of a valiant son. They say to him (the newly 
born son)’ thou indeed excellest thy father, excellest thy grand- 
father; he may attain the highest station by his prosperity , 
glory and spiritual eminence, who is born as a son of sucha 
brahmana that knows this ”, 


It will be clear from the above passages of the Br. Up, 
that the jatakarma rite contained the following parts: (1) homa 
of curds with ghrta to the accompaniment of mantras; (2) repeat- 
ing in the child’s right ear the word ‘speech’ thrice; (3) 
making the child liok curds, honey and ghrta by means of 
golden ladle ( or ring ); (4) addressing the child with a name 
which was to be his secret name ( nadmakarana ); (5) putting 
the child to the breast ; (6) addressing the mother with mantras, 
The Satapatha adds another detail viz. asking five brahmanas 
if available to breathe on the child (from four quarters, east, 
south, west, north and one immediately above him) or the 
father himself may do go. 


There is great divergence in the grhyssitras on the diffe- 
rent details that go to make up the jatakerma. Some give 
almost all the above seven details, while others omit some of 
them. The order of these components differs in the grhya- 
sutras and according to the Veda to which each sitra is attached 
the mantras differ. It would be impossible to give in a brief 
compass the details from all grhyasiitras, Some description, 
however, of the details from important grhyasiitras is given 
below : * 


528, Maitravaruna is Vasigthe and so Moaitrivarnni muy he 
Arundhati. gat means ‘earth’ or ‘food’. One rather expects aysfysrq: 


for arfisra. 
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The ceremony has to be performed by the very necessities 
of the case immediately after birth. But different sitras ex- 
press it in different ways, e. g. Aav. I. 15. 2 says the rite should 
be done before any other person (than the mother and nurse ) 
touches the child, Par, gr.(1.16) says it is performad before 
the navel string is cut off. Gobbila (II. 7.17) and Khadira 
II. 2. 32 say that it is to be performed before the navel string 
is cut off and the breast is given to the child. 


In the Adv. gr. (I. 15. 1-4) the ceremony is described as 
follows: ‘When a son has been born, he (the father ) should 
before other persons touch him, give to the child to eat honey 
and clarified butter in which gold has been rubbed by means of 
a golden( spoon) with the verse ‘I give unto thee the Veda 
( wisdom or knowledge ) of honey and ghrta, ( Veda) which is 
produced by the god Savitr (who urges on) the bountiful; may 
you have long life and may you live in this world for a hund. 
red autumns being protected by the gods’. Bringing near the 
child’s two ears ( his mouth ) the father mutters medhajanana 5° 
‘may god Savitr bestow on thee intelligenco; may the goddess 
Sarasvat! bestow on thee intelligence and may the two gods 
Aévins wearing wreaths of lotus give to thee intelligence ’, 5? 
He touches the (son’s ) two shoulders ( with the mantra) ‘bea 
stone, be an axe, ba indestructible gold; thou art indeed Veda, 
called son; so live a hundred autumns’ and ( with the mantra ) 
‘Oh Indra, bestow the best wealth’ (Rg. IL. 21.6) and ‘Oh 
Maghavan ( bountiful Indra )!**! Oh ( Indra) partaker of rjtga | 
bestow on us’ (Rg. III. 36.10), And let them give him a name”, 
The following sutras (I. 15. 5-10) lay down rules about the 
name, which will be considered under Nan aESTADe. 








529. The verse is su cui.cd because it was dnenved to paola 
intelligence, 

530. Na&ra&yona (on Aév. gr. I, 15. 2) notes that some say that the 
mantra is muttered only once, when the mouth is brought near each car 
one after another, others say that the mantra is recited twice. 

531. srsfia is Soma from which the essence is taken away (i, © 
dregs of Soma). The com. Na@rtyana saya that as to these mantras (1) 
some hold that the three mantras should be-repeated continuously, while 
the shoulders are touched one after the other; (2) others hold that the 
mantre sear wa should be uttered when touching the right shoulder, 
while the two ‘gem arena’ and ‘sara qafeq’ should be uttered while 
touching the left ; (3) the three mantras should be repeated together and 
the shoulders touched simultancously. NéarByano prefers this last 
because the bh&syakara who went before did so. 
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It will be noticed that out of the several conponenis of the 
rite described in the Br. Up. and the Sat. Br., Aév. omits express 
mention of homa, of putting the child to the breast (stanadana), 
the address to the mother ( matrabhimantrana ), and the brea- 
thing over the child by five brahmanas or the father. The San, 
gr. (I. 24. 1-12 ) also omits homa, the sfanadaina and matrabhi- 
mantrana, but refers to the father breathing over the new born 
child thrice, Instead of ghrta and honey served with a golden 
spoon, San. prescribes mixing of curds, honey, ghrta and water or 
grinding together of rice and barley, It adds the tying of gold 
to a hempen string and fixing it on the right hand of the child 
till the mother gets up from child-bed. 

It will have been noticed that Aév. and San. both prescribe 
giving a secret name to the child on the day of birth and do not 
prescribe a separate Namakarana ceremony. San. gr. (I. 24.6) 
adds that a vyavabarika name may be given on the 10th day 
from birth. The Gobhila gr. (II. 7. 13-15) and Khadira gr, 
II. 2. 28-31 gay that a secret name for the child that is to be 
born is to be uttered in the Sosyanti-karma. So Asv. probably 
carries on that tradition. 


We shall now take the several components of the rite and 
show how they are dealt with by the several yrhyasttras. 


Homa :—This is prescribed by the Br. Up., the M4dnava, 
the Kathaka gr. at the time of birth. Tho Adv. gr. parisista 
(1.26) says that homa should be performed to Agni and other gods 
ag stated above; then the child should be made to eat honey and 
ghrta and then the offering be made to Agni. It is prescribed 
before birth (in the Sosyantikarma) by Gobhila and Khadira, 
It is prescribed after the whole rite by Baud. gr, JJ. 1.18. It is 
omitted by Asv.and San, The Par. gr. (I. 16), Hir. gr., Bhiradvaja 
er.(1.26) say that the Aupasana (i. e, grhya) fire is taken 
away and a satikagni set up ( which is alsocalled Uttapantya )** 
near the door of the lying-in chamber. The Vaik. (III 15 ) 
calls it jatakagni (and also Uttapaniya ), These say that in 
this fire white mustard seed with small grains of rico are offered 
at the time of birth and at the morning and evening twilights for 
ten days after birth with certain mantras, Ap. prescribes that 

532, The Satikagni is prepared by placing the broken piece of a jar 
ou the kitchen fireplace and heating it with the dried dung of a ball, 


‘great areata enrpticsateeme areteterenieiegarecie | 
Qurva LIT, 15. 
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mustard seeds and rice chaff are to be offered in the fire when- 
ever any body enters the lying-in chamber for ten days. 

(2) Medha@janana :—Two meanings are given tothis, This 
word does not occur inthe Br. Up. But it spesks of muttering 
in the right ear of the boy the word ‘ vak’ thrice and making 
the boy lick from a golden spoon or ring curds, honey and 
ghrta. The first of these viz. muttering in the right ear of the 
boy some words or a mantra is called medhadjanana in Asv. and 
San, (1. 24.9 which prescribes ‘ vik’); while most of the other 
sittras viz. Vaik., Hir., Gobhila say that medhajanana is the 
action of making the child eat honey, ghee, curds or pounded 
barley and rice, to the accompaniment of mantras (like 
‘hhistvayi dadhami' in Par, or‘ Bhir rcah' asin Vaikhanasa, 
or medudm te devah’ os in Ap.). The Baud. gr. (IL 1. 7) 
prescribes the giving of curds, honey and ghria ten times with 
each of the ten mantras (Tai. Br. II. 5. 1) of the anuvaka 
beginning with ‘prano raksati visvam-ejat.’ The Vaik, expressly 
says that the Vaca **? plant, Pathya plant, gold, honey and clari- 
fied butter become medhajanana, Manu II. 29 seizes upon the 
making the child eat gold ( dust ), honey and clarified butter to 
the accompaniment of mantras as the central part of the rita. 
Later works like the Sarnskaramayikha regard this eating of 
honey and ghrta as the principal part of jatakarma,*** 


(3) Ayusya -—Some of the sitras speak of a rite called 
ayusya in the jatakarma. This consists in muttering over the 
navel ( as in Par. ) or in the right ear of the boy some mantra or 
mantras invoking the bestowal of long life onthe boy, Aévy, 
( vide p, 231 ) has such an invocation in conjunction with the 
cating of honey and ghrta, Bharadvaja slso does the same, 
Manava gr. prescribes the anuvaka ‘ Agne dyur-asi’ ( Kathaka 
Sam. XI. 7 ) for 21 oblations ( this anuvaka is full of the word 
‘ayusmat’ ). 

(4) Asnsabhimaréana (touching the child on the shoulder 
or shoulders ). Vide Asv. above, Ap. begins his treatment with 
the direction that the father touches the boy with the Vatsapra 
anuvaka. Par., Bhdradvaja speak of touching the boy twice, 
once with Vatsapra anuvaka ( Va} S. XII. 18-29 or Tai, 3. IV, 





on 
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2.2), and again with ‘be a stone, be an axe’ (in Par, and with 
the mantra ‘may he grow’ in Bhar.). Some siitras like San. 
omit this, 


(5) Matrabhimantrana:—( addressing the mother). The 
mother is addressed by the father with the verse ‘ Thou art [la 
&o’( vide Br. Up. above ), which occurs in Par. Many sutras 
omit this. Hir. has a different verse. 


_ (6) Patca-brahmanasthapana:—We saw sbove that the 
Satapatha prescribes the breathing over the child by five brah- 
manas or the father himself. Par. prescribes the same and 
gives an option ( the five brahmanas are to repeat in order from 
the east prana, vydna, apana, udana and samana), San. asks 
the father himself to breathe thrice over the boy with a verse 
referring to the three Vedas, Several sutras omit this. 


(7) Stana-pratidhana or stanapradana:—making the ohild 
take the breast. The Br. Up. and many of tho giitras prescribe 
this, together with the recitation of a mantra or mantras e. g. 
Par. prescribes Vaj. S. 17. 87 and 38.5 for the two breasts, Ap. 
and Bhar, prescribe Ap. mantrapatha II. 13. 2 only for the right 
breast; Hir. and Vaik, prescribe the same verse for both. 


(8) Desabhimantrana®* (or-marsana):—touching the ground 
where tha son is born and addressing the earth ( with one or 
two mantras), Par., Bhar., Ap., Hir. do this, 


(9) Namakarana :—{ giving a name to the child), The Br. 
Up., Asv., Sin,, Gobhils, Khadira and several others speak of 
giving a name to the boy on the day of birth. Asv. (1, 15. 4 
and 10 ) prescribes the giving of two names on that date, one 
for common use ( for which he gives elaborate rules) and the 
other a secret one which his parents only know till the boy’s 
upsanayans. San. reverses this and says the name for which 
similar elaborate rules are Jaid down by him is the secret name 
and 6 name for common use is to be given on the 10th day, 
Ap. gr. (15. 2-3 and 8) says on the day of birth a name derived 
from the nakgatra (lunar mansion ) on which the boy is born 
is given, which is the secret name and then on the 10th another 
name is to be given. According to Gobhila and Khadira a name 
isto be given in the Sosyanti-karma which is to be kept secret, 


535. wrtgra (I. 25) has 7a die tqiasia | aq & air ead (ie aeqnTe 
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(10) Keeping off evil spirits:—Though Adv. and SAn. are 
entirely silent on this point several siitras devote large space to 
this topic and are full of mantras which are more are less magic. 
Ap. prescribes the offering of mustard seed and rice chaff in 
fire three times with each of eight mantras (Ap. mantra- 
patha II. 13. 7-14). Bhar. gr. (1. 23) also prescribes similar 
offerings with several verses. Hir. gr. requires the throwing of 
mustard seeds eleven times in the sitikdgnt with eleven mantras 
some of which are almost the same as in Bharadvaja, Par. gr. 
recites two of such mantras.*?6 


It would not be out of placa to mention a few other 
subsidiary matters. Baud., Ap., Hir. and Vaik. expressly say 
that the boy is to have a bath. The Hir. and Vaik.*?? gay that 
the axe is to be placed on astone and gold is to be placed on the 
axe, then these are to be turned upside down (so that gold lies 
at the bottom and the stone is on top) and then the boy is 
to be held head eastwards above the stone by a female in 
her two hands, while the father repeats the two mantras ‘bea 
stone &c,’ and the mantra ‘ thou art produced from (my) limb 
by limb &e,’ This shows how what was once only symbolical 
( viz. uttering the mantras ‘ be a stone’ &c, indicating the desire 
that the boy should be strong, sharp and worthy like a stone, 
axe and gold ) vecame transformed into & rite requiring physical 
presence of these things. Par. Ap, Hir., Bhar. and Vaik. 
preser‘be that a pot full of water should be placed towards the 
head ( of the woman and her child ) with a mantra ‘Oh waters! 


636. ange aftarfraeraradeurand iit: qateroniiera a- 
TART | TeaTaHt TIA: ates THB: | arg HOT sae 
aRaaige: Tet h stfswariay: fraza Tegitede: geiterg: Traine 
Ring-atawe: AUTEIKT Ea TSTAya: AeA | areeae 1. 16. These two 
oceur in Hir. and the first in wregrs also. 


537. ean: Se HATA STATA TY TRAPET VITAL ‘orga WA FeTYT- 
Bat HN eeatuie ‘sagraga ea Zaraaa ra wag | Parra LL. 14. 
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srtq: srg Ap. M_P. IL. 11,33. Ap. gr. (15. 12) prescribes that when a 
father returns from a journey he should take in hia hands his son’s head, 
should smell ( or kiss ) the top of it thrice and then mutter thia verse. 
Nir, IT. 4 quotes this verse as a tk in support of the view that sons and 
daughters equally partake of the inheritance. The formule sysat wea 
occurs in Adv. gr. and in others also. Vaik. sayathat the jar is to be to 
the south of the woman's head ; Ap. employs the word ‘ girastah’ which 
Sudardane explains a6 ‘near the head of the child’, The aezin qreene 
is ‘st: GAY ATT Ta Fat amare | cared aitarst agaarat mie 4.’ 
sug, a. ay, IT. 13. 6 and feqog, a, have a similar verse, 
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watch while (people are asleep ).' None of the sdtras ( except 
Vaikbanasa ) refers to any astrological details, Vaik. ( III. 14) 
says that when the child’s nose appears, the position of the 
planets should be observed and his future welfare or otherwise 
should be examined, since the boy is to be so brought up as to 
enhance his good qualities. Both Ap. and Baud. say that the 
remnants of honey, curds and ghrta should be mixed with water 
and poured out in a cowstable (and not thrown about in an 
impure place). This ceremony is comparatively brief in Ap., 
San. and a few others, but in Hir., Par. and Bharadvaja it is 
most elaborate and would require an unduly long time consi- 
dering the state of the newly born child and the woman in 
child-bed. There is no wonder, therefore, that this ceremony 
gradually went out of vogue,. In modern times a few well-to-do 
families in Western India sometimes perform what is called 
‘putravana’ (in Marathi) and make the boy lick honey and 
glirts by means of a golden piece or ring. The dangers to the 
child of an elaborate ritual must have been apparent to all 
people even in ancient times, 5% 

The Sm. C, (I. p. 19 )§ cites Harita, Sankha, Jaimini to 
the effect that till the navel cord is cut there is no impurity, 
that the samskara may be performed till then and that gifts of 
jaggery, sesame, gold, clothes, cows ard corn may be made and 
vecepted. The same work quotes Samvarta and other smrtis to 
the effect that the father must bathe before he can perform the 
vitakarma rite. This would involve some further loss of time 
and it is remarkable that the grhya sutras observe silence about 
this, though Manu V. 77 prescribes a bath on hearing of the 
birth of a son, The Sm. C. quotes Pracetas, Vyasa and others to 
the effect that a niandJsraddha ( which will be explained under 
graddiia ) should be performed in jatakarma ( brahmanas are not 
to eat cooked food in this Sraddha, but to receive cora or only 
money payment ). Later works like the Dharmasindhu say 
that in jatakarma asin other rights, svastivacana, PHAR. 
vacana aud mets puane are ee ary) 


538. The alee ioe of an inttence elie ‘re on old man jubilant over 
the birth of a son from hia third wife entered upon the performance 
of the jatakarma according to h‘s grhyastttra and by the time the 
ceremony was ovor, the helpless chill that had already little vitality was 
dead owing to exposure and cold, 
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Medieval writers of digests give extensive descriptions of 
Santi rites? performed to counteract the inauspicious effects of 
birth on the 14th “tht of the dark half of a month or on the 
amavasya or on Mila, Aslesa and Jyestha naksatras and certain 
astrological conjunctions like Vyatipata, Vaidhrti, Samkranti 
(sun's passage from one sign of the zodiac into another ). These 
matters are passed over here for want of space, as of little 
importance in modern times and as new departures introduced in 
the ancient sitra rites by later works. A few general remarks wil! 
be made on these matters in the section on Santi and Muhirta. 

In modern times on the 5th and 6th days after birth certain 
ceremonies are performed for which there is no warrant in the 
sutras, These probably arose in the times of the Purdnas, since 
the only verses quoted on this point in the Nirnayasindhu, the 
Samskaramsyikha and other works are the Markandeyspurdna, 
Vyasa and Narada, On these days the father or other male 
relative bathes in the first part of the night, then invokes 
Ganeéa, and certain minor deities called Janmada on handfuls 
of rice and also Sasthidev! and Bhagavat! (i. e, Durga) and 
worships them with sixteen upscdras. Then ta@mbila and 
daksin@ are offered to one or more brahmanas and the members 
of the family keep awake that night with songs (in order to 
ward off evil spi.its). One text from the Markandeyapuraéna 
says ‘men fully armed should keep watoh the whole night’. 
It must be noted here that fear springing from astrological 
considerations got better of even natural love and affection tu 
such an extent that some writers advised that the child when 
born on certain inauspicious conjunctions should be abandoned 
and ita facs should not be seen till at least its eighth year. 
Vide Nityacarapaddhati pp. 244-255. 


Uithana -—(getting up from child-bed), According to Vaik. 
ITI. 18 on the 10th or 12th day after birth, the father shaves, bathes, 
purifies the house, performs in the jatakagni ( or in the ordinary 
fire, according to some) asacrifice to the earth through some person 
belonging to another goira, Then he brings back the aupaisana 
(grhya fire ), offers oblations to Dhatr and others (as in 1. 16), five 
oblations to Varuna (I. 17), the milahoma (I. 18) and feeds 
the brahmanas. San. gr. (I, 25) is more elaborate. It pre- 
scribes that a mess of cooked food is prepared in the satikagni 





540 Vide qexrexevarat pp 846-47, aenrorast pp. 201-203, ‘ eaigt 
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and oblations are made to the “thi of the child’s birth, 
and to three naksatras and to their presiding deities, two 
to Agni and then one (i. 6, 10th ) to Soma with Rg. I. 91, 7. 
Hir, gr. Il. 4. 6-9 (S.B. E. vol. 30 p. 214) and Bhadradvaja 
(I. 26) also refer to withana, Both say that the sitikagni 
is taken away and the Aupdsans fire is brought in and 
oblations of ghrta (12 or 8) are offered in that fire with the 
mantras beginning with ‘ dhata dadatu no rayim ’. 


Namakarana**':—The ceremony of naming a child, Vide 
Ap. er. 15. 8-11 (S. B. E. vol. 30, pp. 282-283), Adv. gr. I. 15. 
4-10), 8. B. E. vol. 29, p, 183), Baud. gr. IT. 1. 23-31, Bhar. gr. I. 26, 
Gobhila gr. IL. 8. 8-18 (S.B.E. vol. 30 pp. 57-58), Hir. gr. I. 4. 6-15 
(S. B. E. vol. 30, pp. 214-215 ), Kathaka gr. 34. 1-2 and 36. 3-4, 
Kausika sitra 58. 13-17, Manava gr. J. 18, 1, San. er. I. 24. 4-6 
(S. B. E. vol. 29, p. 50), Vaik, IIT. 19, Varaha gr. 2. 


There is great divergence of view as to the time when the 
child was named. Several times are suggested in the ancient 
literature and in the stitras and smrtis. 

(a) We have already seen ( p. 232) that a child was 
addressed by a name, according to Gobhila and Khiadira, even 
in the Sosyantikarma. 

(b) According to the Br. Up,, Adv. and San., Kathaka gr. 
(34.1) a name was given to the child on the day of birth. This 
practice is supported by a passage of the Sat. Br.**'4 ‘therefore 
when a gon is born ( the father) should bestow on him a name; 
thereby he drives away the evil that might attach to the boy ; 
(the father gives him ) even assoond, evena third ( name)’, 
The Mahabhasya of Patafijali appears to refer to this view. “ In 
the world the parents give a name to the son when born ina 
closed space (or room) such as Devadatta, Yajfiadatta ; from 
their employment ( of that name for the boy ) others also come 
to know ‘ this is his appellation' ",5#* 





541. For a comprehensive treatment of the woy in which names 
were given from Vedic times onwards, my paper ‘Naming a child or a 
person ’ in the ‘ Indian Historical Quarterly’ for 1938, vol. 14, pp. 24-44 
may be consulted. A summary of the points made in that paper ia 
given below together with some fresh matter. 

S4la. aeARGaTY WIAET ATH Garaicaravary agageait Ralaaf 
atta t qema Vi. 1. 3. 9. 

SA. Bre Arar gTeT STEN TaCATa ATA Gala Faget eA 
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(c) Ap., Baud., Bhar, and Par. prescribe the 10th day 
after birth for ndmakarana. The Mababhasya quotes a passage? 
from the Y4jiiikas that a name was given ona day after the 
tenth from birth. 

(d) Yaj. I. 12 prescribes it on the 11th day after birth. 

(e) Baud. gr. (II. 1. 23) says that Namakarana may be 
performed on the 10th or 12th, while Hir. gr. says that it should 
be on the 12th. Ags Vaik. prescribes that the mother should get 
up from child-bed on the 10th or 12th and then speaks of 
namakarana, it follows that the careamony was performed accord- 
ing to it on the 10th or 12th. Manu II. 30 says it may be 
performed on the 10th or 12th day after birth or on an auspicious 
‘tht, muhirta and naksatra thereafter. 

(f) Gobhila (IIL 8. 8, 8. B. EB. vol. 30. p. 57) and 
Khadira *** gay that it should be on any day after ten nights, 
one hundred nights ora year from birth. Laghu-Aévaléyana 
(VI. 1) allows it on 11th, 12th or 16th day. Apsrdrka(p. 26) 
quotes grhyaparisista to the effect that it may be performed 
after the 10th night is passed or after 100 nights or a year and 
the Bhavisyat-purana to tho effect that it may be performed after 
10 or 12 nights or on the 18th day or aftera month. It is worthy 
of note that Bava in his Kadambar! ( pirvabhaga para 68 ) says 
that Tarapida named his son Candrapida when the tenth day 
after birth fell on an auspicious muhirta and that the minister 
Sukanasa named his son Vaisampayana next day. *# 

The commentators were bewildered by these differences, 
Visvaripa explains Manu II. 30 as ‘when the 10th night is 
past’ and Kullikea does the same (i. e. according to him it is 
performed on the eleventh day). Medhatithi does not # like 
the addition of ‘past’ (atitayam) after ‘dasamyam’ in Manu II. 
30 and says just as jatukar.ia can ba performed even when 
there is impurity due to birth, s0 ndmakarana may be performed 
on the 10th and that the only essential thing is that it is not to 
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be performed before the 10th or 12th. Apararka says that there 
is an option and one may follow one’s own grhyasitra, It 
appears that the nimakarana *? of Hariscandra, son of Jayat- 
candra, king of Kanoj, took place three weeks after jatakarma 
(on 31, 8.1175 A. D.). In modern times nimakarana generally 
takes place on the 12th day after birth and no Vedic ceremony 
ss prescribed in the sutras is gone through, but women assemble 
and after consulting the male members of the family beforehand 
announce the name and place the child in the oradle, 


In Rg. VIII. 80. 9 we read ‘when you give us a fourth 
name connected with (the performance of ) a sacrifice, we long 
for it; immediately afterwards, you, our master, take us’ ( for- 
ward to glory )°**, ‘his shows that a man could have a fourth 
Tame even in the times of Rg. and the fourth was a name due to 
the performance of 4 yajiis. Sdyana explains that the four names 
are: naksatranéma (derived from the naksatra on which a 
person was born ), a secret name, a publicly known name and 
a fourth name like Somayaji (due to having performed a 
Somaytga ). In Rg. X, 54. 4 there sppears to be 4 reference to 
four names (though Sadyana takes na@ma here to mean the body 
or deed), In Rg. 1X, 75.2 there is reference to a third name 
‘the son has a third name unknown to the parents and which is 
in the bright part of beaven’, The two names are the naksatra 
name and the ordinary name, while the third would be the name 
due to the performance of a sacrifice {( which the parents could 
not foresee at bis birth). Intho Rg. frequent reference is made 
to the secret name of a person. Vide Rg. [X 87, 3, X. 55. 1-2, 
We saw above ( note 541a ) that the Sat, Br. speaks of a second 
orevena third name for a person given to him by his parents, 
The same Brahmana**? recommends ‘therefore a braéhmans. 





- 647, Vide I. A vol. 18 p. 129, read with E. 1. vol. IV. p. 120 and 
E. 1. vol. X. p. 95. 
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when he does not prosper should give himself a second name’, 
But how these names were formed is not stated anywhere in the 
Vedic literature, Inthe Tsi. S. VL 3.1.3 it is said ‘therefore 
a brahmana who has two names prospers ’. °°? The Sat. Br. (If. 
1, 2,11) saya‘ Arjuna is the secret name of Indra and the 
constellation of Phalgiiuls being presided over by Indra they are 
really Arjunyah, but are called Phalgunyah in an indirect 
way '.°5' We saw above (p. 230) that the Br. Up. speaks of a secret 
name given by the father on the day of birth. Hardly any 
secret names are expressly mentioned in the Vedic literature 
except the name of Arjuna given to Indra (and being secret they 
cannot be expected to ba mentioned). How the secret name was 
given is not clear from the Vedic literature. In Vaj. S. 17. 89 
there ia a reference to the secret name of ghrta®**, The Tal. S. 
gives expression to the request that the (ahavantya)' fire should 
bear the name of one who keeps sacred fires, while the person 
praying was away on a journey °°, 


A few examples of the three names of a person from the 
Vedic literature may be given here. These are generally the 
ordinary name, a name derived from his father and a third 
from his gotra ( or from the name of some remote ancestor ). In 
Rg. V. 33. 8 we find Trasadasyu (his own name), Paurukutsya 
(son of Purukutsa ), Gairiksita (descendant of Giriksita). In 
the Ait, Br. (33.5) SunahSepa is spoken of as Ajigarti (son of 
Ajigarta; and also as Angirasa (a gotra name), while king 
Harigcandra is mentioned ( Ait. Br. 33. 1) as Vaidhasa ( son of 
Vedhas ) and Aikevaka (descendant of Iksvaku). In the 
Sat. Br. ( XTII.5. 4.1) Indrota Daivapa ( son of Devapi ) Saunaka 
(8 gotra name ) is said to have been the priest of Janamejaya, 
In the Chin. Up.(V. 3,1 aud7) Svetaketu Aruneya (son of 
Aruni ) is styled Gautama (a gotra name). Inthe ea uous 


550. mang frat ar@ringa: 18. @ VI. 3.1.3. This is quoted in 
His. gr., Bhar. gr. 1. 26 and other grhya ‘siitras. 
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eerare ara feared ud. ¢..5.10.1. This ig differently read in other 
wfems ©. g. aren VIL. Sia qaared | wet tara gade Fad Pre 


@aara. This verse is quoted in nimakarane by several alttras, e, g 
Bhar, I. 26. 


H. D. 81 
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(L1.1and11) Naciketas is the son of Vajasravasa and is 
addressed as Gautama (a gotra name ). 


Usually however a person is referred to in the Vedic 
literature by two names. In some cases it is his own name and 
a gotrs name e. g. Medhyatithi Kanva (Rg. VIII. 2. 40), 
Hiranyastipa Angirasa (Rg. X. 149.5), Vatsapr! Bhalandana 
(Tai. 8S. V. 2.1.6), Balaki Gargya (Br. Up. IL 1.1), Cyavana 
Bhargava ( Ait. Br. 39.7), In other cases s man is referred to 
by his own name and another name derived from a country 
or locality e. g. KaSu Caidya ( Rg. VIII.5.37), Bhima Vaidarbha 
( Ait. Br, 35. 8 ), Durmukha Paficdla ( Ait. Br. 39. 23), Janaka 
Vaideha ( Br. Up. III. 1.1), Ajatasatru Kaaya (Br. Up. II. 1. 1), 
In some cases 8 matronymic is added to a person’s name e. g. 
Dirghatama Mamateya ( Rg. I. 158.6), Kutsa Arjuneya (son of 
Arjuni, Rg. IV. 26,1, VIL 19. 2, VIII. 1.11), Kaksivat Ausija 
(son of a woman called Usik, Rg. L 18. 1, Vaj. S. ITT. 28 ),554 
Prahlada Kayddhava (eon of Kayaddhi, Tai. Br. I, 5. 10), 
Mahidasa Aitareya (son of Itara, Chin. Up. IIT. 16.7), Inthe 
vamhga added at the end of the Br. Up. there are about forty 
sages with matronymic names. The practice of mentioning a 
man by reference to his mother’s name or to his mother's father’s 
gotra was continued till later times, as will be shown later on. 
The most usual method, however, of referring to a person in the 
Rg. and also in other Vedic works was to state his name along 
with another derived from hig father’s name, For example, 
Ambarisa, Rjrésva, Sahadeva and Suradhas are all called 
Varsagira (son of Vrsagir, Rg. I. 100, 17); king Sudas is called 
Paijavana (son of Pijavana, Rg. VII. 18. 22), Devapi is 
Arstigena (son of Rstisena, Rg. X. 98. 5~6), Sarhyu Barhaspatya 
(Tai. 8, IT. 6.10), Bhrgu Varuni ( Ait. Br. 13.10 and Tai. Up. 
III. 1), Bharata Daussanti (Satapstha XIII. 5. 4. 11, Ait. 
Br. 39. 9), Nabhainedistha Manava ( Ait. Br, 22. 9 ), 


Tha principal rules about names may now be set out from 
the grhyasitras. Asv. ( I. 15. 4-10, S. B, E. vol. 29, pp. 182-183 ) 
says ' Let (them) give the boy a name beginning with a sonant, 
having a semivowel in it, with a visarga at the end, consisting of 
two syllables or of four syllables, of two syllablesif (the father) 
is desirous of firm (worldly ) position (for his son), of four 
syllables if he is desirous of spiritual eminence (for his son ); 





554. aida 7 on arfarfa VI. 1.37 explains the words maftard a anistay 
(7. 1.18.1). Vide agnrey vol III. p. 33, 
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but (in all cases) with an even number of syllables in the case 
of males and with an uneven number of syllables in the case of 
women. And let him find out (for the boy) a name to be 
employed at respectful salutations (at Upanayana &c.); that 
name ( the boy’s ) mother and father alone should know till his 
upanayana’*5, The San. gr. (S. B. E. vol. 29. p.50) omits the rule 
about the name ending in a visarga and allows an option of six 
syllables and adds that the name should be formed by a krt 
affix ( from a root ) and not by a éaddhita; that this name should 
be known only to his parents and that on the tenth day after 
birth the father should give the child a name for ordinary use 
which should be pieasing to brahmanas. It should be noticed that 
Agv. and San, differ on one very important point. According to 
sy, the name for which elaborate rules are laid down is to be 
the ordinary name and he lays down no rule about the forma- 
tion of the secret name; while San. lays down for the secret 
name the same rules as Agv. does for the public one and San, 
says about the public name that it should be pleasing. 


Instead of quoting grhya sittras at length the principal 
rules about names deducible from them may be stated in the 
form of propositions with a few illustrations for each. 


(1) The first rule in almost all sittras is that the name 
for inales should contain two or four syllables or an even 
number. This rule is deduced from Vedic literature where most 
of the names contain either two syllables (e. g. Baka, Trita, 
Kutsa, Bhrgu) or four syllables (Trasadasyu, Purukutsa, 
Medhyatithi, Brahmadatta é&c. ), though names of three sylla- 
bles (like Kavasa, Cyavans, Bharat: ) and of five syllables 





555, aA ARN Ga: AetgrAACUAN ETA TTA | aTAt aT | 
Raat wasnt wget amna Ga garg sagana atone 
afiareara @ ative ararartratr erraraitaqara | stg, y. 1.15. 4-10. The 
Wnys aro the last three letters of the five wis (mang), UtG a end g, 
Soparate the 5th sitrane qtgaang seatraed (ova: AVY SRM: TTA: TEI); 
STMT TAIRA NCO Ns SAHMACTA: sea BVT, WNTIETA Means an. Tea VIII. 
3. 86 derives that word. That such rules are very ancient follows from 
a quotation in the meratsy ‘Aisa: Tara LEMeTUCHIS TART aa FAquary 
gags” AyewaTnaatniarne ae water wast TAT ware 
aaa ad Hare ata | wera vol. Lp. 4. Aawargag that would 
follow the naine of (one of) the three ancestors of the boy's father. 
means ‘descent or family.’ stg means that the first syllable is not 
sm,d or ott (vide arf I, 1. 73) and sraftafaize means ‘not borne by 
his foe.’ 
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(like Nabhanedistha, Hiranyastiipa ) are not wanting. Baija- 
vapa®* grhya allowed the name to be of one, two, three, four or 
any number of syllables. San, allowed a name even of six 
syllables and Baud. gr. (II. 1. 25) of six or even eight. Exam- 
ples of names with two syllables and four syllables are given 
below. 


(2) Almost all grhya sitras contain the rule that the 
name should begin with a sonant and contain in the middle a 
semivowel. This is stated also in the ancient quotation from 
Yajiikas in the Mahabhasya, 


(3) Some siitras prescribe that the name should end ina 
visarga preceded *** by a long vowel (e. g. Ap., Bhar., Hir., Par.). 
Asv. only mentions that it should end in a visarga, while Vaik. 
and Gobhila say that it may end in a long vowel or in a wsarga. 
These rules were probably based on such Vedic names as Sudas, 
Dirghatamas, Prtbusravas ( that occur in the Rgveda ) and such 
names as Vatsapri (Tai. 8. V, 2. 1. 6). 


(4) Ap. prescribes that the name should have two parts, the 

’ first being a noun and the second a verbal formation ( generally 

a past passive participle). This rule is probably based on such 

ancient names as Brahmadatta ( which occursin Br. Up. I. 3. 

24 and figures very much in Pali works ), Devadatta, Yajfiadatta 
&c, 


(5) Many grhya sitras (like Par., Gobhila, San., 
Baijavaps, Varaha ) say that the name should be formed from a 
root by a krt affix and should not be a taddhita (i. e, formed from 
a noun by an affix ), 


(6) Ap. and Hir. say that the name should have the 
upasarga‘su'in it as a Brahmana passage says that such a 
name has stability in it. Examples are Sujata, Sudarsana, 
Sukesas ( Prasna Up. I. 1). 


556. Ssrava: | far arm aie Tart Peart sent wproaad a we 
Sars ayaery torres p. 27. wa, we:, da: rat: (are genie wi), fag: 
(fre qari) are examples of names of two syllables and aaqw:, Pavaias:, 
VATA: , WIATU: , AMTSG:, Hea: , Aravitar: of those of four syllables. In 
the Mahabhigya ¢aqa and qyaqw are tho most frequent stock names 
whenever it predicates somothing about a person in general and it also 
says that such names are shortened ase. g. ‘ Qaqat ai, AETATAT ATA’ 
agra vol. 1. p. 111 on qrpene I. 1. 45. ; 

O87. gaa ara quiet Re aatia | peat agent wr eenptaremiett 
Fa Vernet derergqraTcwen, | sy. is, 8-9. 
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(7) Baud. er. prescribes that the name may be derived 
from a sage or a deity or an ancestor.*** The Manava grhya, how- 
ever, forbids the giving of a name of a deity itself, but allows the 
giving of a name derived from the nama of a deity or a nakga- 
tra. Examples of names derived from sages would be Vasistha, 
Narada &c. and of names taken from deities would be Visnu, 
Siva &c. The Mit. on Yaj. I. 12 quotes a passage of Sankha 
that the name should be connected with one’s family deity. It 
should be noticed that in modern times most names in many 
parts of India are the names of deities or of heroes supposed to 
be avataras of deities. In Vedic literature hardly any human 
being beara the name of any of the Vedic gods (Indra, Mitra, 
Piisan &c). There are only a few exceptions such as that of 
Bhrgu (in Tai. Up, III. 1) who is said to have learnt from his 
father called Varuna and in the Prasna Up. (1. 1) there is 
Sauryadyani Gargya whose name is derived from Stirya, Butin 
the Vedic Literature persons have names derived from the names 
of gods, such as Indrota ( Indra+ ita, protected ), Indradyumna. 
The names that occur in the Mahabhasya such as Devadatta, 
Yajiiadatta, Vayudatta ( vol. II. p. 296), Visnumitra ( vol. I. pp. 
41 and 359), Brhaspatidattaka (or Brhaspatika), Prajapati- 
dattaka (or-patika ), Bhanudattaka (or Bhainuka) and others 
set out in the Mahal asya (vol. II. p. 425) exemplify the rule 
of the Manavagrhya, It is difficult to say when the very names 
of deities began generally to be borne by human _ beings, 
Probably the practice began in the first centuries of the Christian 
era. From the fifth century onwards we have historic examples 
of such names, e. g.in the Eran stone inscriptions of Budha- 
gupta “ated in the Gupta sarnvat 165 i. ©, 484-5 A. D. ( Gupta 
Inscriptions No. 19) there is a brahmana Indra-Visnu, son of 
Varuna-Visnu, son of Hari-Visnu, 

(8) Baud., Par., Gobhila (and the Yajiiikas quoted by 
the Mahabhasya ) prescribe that the name of the boy may be the 
same as that of any of the ancestors of the father. The Manava 
gr. (1, 18 ) expressly says that the father’s own name should not 
be given. This practice was observed in ancient times and 
continues even today, when the child is often given his grand- 
father’s name.*** Vide I. A. vol. VI. p. 73 where we see that 
Pulakesi tl was grandson of Pulakedi I. 





558. yeaa eensiie ati wiki yelgewrett evan aq 1a. q.q, 11.1.28-29; 
omed aINae Faas TAA Gaara raat Mae | ATARI. 18. 

559. Inthe H. 1. vol. 14 p. 342 (of dake 1470) strangely enough 
the engraver’s name is the same as his father’s. 
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(9) The grhyasitras (except Par. and Manavs) are agreed 
that a secret name is to be given to the boy by the parents, in the 
Sosyantikarma according to Gobhila and Khadira, at birth accord- 
ing to some (like Asv. and Kathaka) and according to others (like 
Ap., Baud., Bhar, ) at the time of Namakarana on 10th or 12th 
day. We saw above that San, and Kathaka give elaborate rules 
about the secret name, which rules are those of the Vyavaha- 
rika®®° name according to Asv. and many other sitrakdras. 
Gobhila and Khadira give no rules about the secret name. Ap., 
Hir. and Vaik. only say that the secret name should be derived 
from the naksstra of birth, but give no further rules, Bhara- 
dvaja **! speaks of the giving of two names in Namakarana, one 
being derived by applying the intricate rules described above 
and the other being a naksatra name; but it is not quite clear 
which was to be the secret namo; it is probable, however, that 
the naksatra name was to be the secret one. According to Aéva- 
liyana the secret name was called Abhivadaniya (which was 
to be known to the parents only till the boy’s upansyana and 
which was to be used by the boy for announcing himself in 
respectful salutations ); but he does not say how it was to be 
derived. Gobhila, Khidira, Varaha (5) and Manava speak of an 
abhivadanlya name. Gobhila prescribes that this name was to be 
given to the boy at the time of upanayana by the dcérya and was 
to be derived from the naksatra of birth or from the presiding 
deity of that naksatra, Gobhila * further adds that accord- 
ing to some teachers the abhivadaniya name was derived from 


560. According to the Kathaka grhya (34. 1-3 and 36) only one 
is given (on the day of birth ) and the same ta used in Némakerana 
(36. 3), but it mentions that it was the view of some that another 
name was to be given in Némakarana, 

561. aaa fedta carqeage wrescdaaraaa |! aE 
. 26. 

562. qitte ond wrfa< appear to suggest three names, one that was 
secret given in wieqedina (ahi IJ. 7. 15-16), the 2nd in nSmakarana 
(mre 11.8. 8and 14-16 derived by means of the intricate rules specified 
above ) and a third in Upanayana called at(rarga ra (alist 11, 10. 21-25). 
According to them a naine like q@faaraii would be the fourth name. In 
tensa I. 7 itis said that in the gvarearaa the following names of the 
asara should be taken one after another viz. aarqara, atarara, ftqera, 
anita and eqara (ending in sraaif he is a agro). wl wrarena waa 
yeaa aeaard: | erarqaid ara weatrent aesra agratert ar} atensraa- 
caer) aitetape 11.10, 22-25; aft aranirawt gemserd wernard orhing- 
aha srt mrargerreftia! erfee II. 4. 12. 
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the gotra of the boy (as e.g. Gargya, Sandilya, Gautama &c. ), 
This practice is based on the usege we find in the Upanisads, 
where Satyakéma when about to go to a teacher for Vedic 
study asks his mother what his gotra was ( Chan. Up. IV. 4.1) 
and where the teacher also asks him what his gotra was. In 
the Kathopanisad Naciketas is styled Gautama end in Chan. V. 
3.7 Svetaketu is addressed as Gautama by Pravahana Jaivali 
when the latter expounded Samvarga-vidya tothe former. But 
if the abhivadanlya was a gotra name there could have been no 
secrecy. From Gobhila it appears that the acirya told the boy 
his abhivadanlya name, but the Khadira suggests that the boy 
already knew it ( from his father or mother) and informed the 
teacher. The naksatranadma was of importance in the perform- 
ancy of Vedic sacrifices. The Vedaingajyotisa ° (of the Reg ) 
in verses 25-28 enumerates 28 naksatras (adding Abhijit after 
Uttarasadhi and before Sravana) and their presiding deities 
and adds that in sacrifices the sacrificer is to bear a name 
derived from the name of the presiding deity of his naksatra, 
The object of keeping the naksatra name secret seems to have 
been to prevent rites of abhicara {magical practices) against a 


563. aaraizaat dra arte Uasaraes srergara arash ayer i 
Tetgeaiiag (az. ) verse 28. In the Vedic Literature and in tho Vedanga 
Jyotisa the nakgatras are enumerated from Krttik® to Apabharan? and 
not from Asvint tu Revati a3 in medieval and modern times, For the 
postion of Abhijit, vide Tai, Br, 1.5.2, Tho naksatras and their presiding 
deities may profitubly be specified here, Some of the names differ from 
the modern ones. The oldest lists are in the Atharvaveda (19. 7, 2-5) and 
Tai. S,1V, 4. 10.1-3, Tai. Br. I. 5. Land If. 1. 1. etterreita, eeh— 
MAN, TAT or BAA: (sera in F. ¥.)—aiw, art (agin &@. eww, 
ta aig, fier (gg in sarge )—ageaa, ssrat ( amszarin sarge )— 
wal, waist, weal (Gat)—sraden, Keath (Ta) —aT, gTe-aida, Rrar 
(eg ), Freai (earra in srerto )—ara, fasa-geaqrat, erazrar (or svacrat)— 
fra, Saar (ceo in a. &.)—zeu, ae (fqat in 3. tite: (Feri in 
aratas and srgiazage ond yaaa ace, to othors), srqret (gai )—sTa:, 
agar (Ta )— agar: strom (eraser in syay>)—faon, sagt (or wiesr)- 
waa:, TAT —TIT (called ey ing. g.), stevayr (qarecg)—sraea, 
Merqr (Sat wATEI)—sieaerd, tafi—gqaa, wergy ( atitadi )\—ariaaaty, 
ararat (acai in awgqe )—ga. Tho deity of aiwisg is mgr. These are 
given also in atgraeger |. 20, raeurgeige 78. 16-17, Saraaeard (III, 20), 
Some give gaz as the deity of fa. In the tatesmiaq (svraia ), fae, 
@. @, WL F., Wand srqat are the presiding deities of Tat weedy and 
TUT Heat respectively, 
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person, for the effective employment of ‘which it was necessary 
to know # person’s name. = 


Hundreds of names occur in the Vedic Literature, but 
there are hardly any names directly derived from a naksatra. 
In the Satapatha (VI. 2. 1. 37) there isan Asadhi Sausromateya 
(son of Asadha and Susromata), Here Asadha is probably 
connected with the naksatra Asidhd. It appears therefore that 
in the times of the brahmanas naksatra names were secret and 
so are not met with. Gradually however naksatra names ceased 
to be secret and became common, For several centuries before 
the Christian era naksatra names were very common. Panini 
(who cannot be placed later than 300 B.C. and may have 
flourished some centuries earlier still) “gives several rules 
(IV. 3. 34-37 and VII. 3.18) for deriving names of males 
and females from naksatras. In IV. 3. 34 he says that 
names are derived from Sravistha, Phalguni, Anuradha, Svati, 
Tisya, Punarvasu, Hasta, Asidha and Bahula ( Krttika) without 
adding any termination signifying ‘born on’ (e. g. we have 
the names Sravisthah, Phalgunah &c.), In VII.3.18 he derives 
the name Prosthapadah from Prosthapadd. In the Junagadh 
inscription of Rudradaman (150 A. D.) the brother-in-law of 
Candragupta Maurya is said to have been a vaisya named 
Pusyagupta ( E, I. vol. VIIT. p. 43), This shows that in the 4th 
century B. C, a name was derived from the naksatra Pusya (80 
the name was naksatrasraya ). The Mahabhasya (vol. I. p, 231) 
speaks of boys named Tisya and Punarvasu and cites Citra, 
Revati, RobinI as names of women born on these naksatras 
(vol. IL. p. 307) and of Caitra as a male (vol. II. p. 128). 
The Mahabhasya speaks of Pusyamitra, the founder of the 
Sunga dynasty ( vol. I. p.177, vol. IL pp.34and123 ), Buddhists 
also had nakgatra names e. g. Moggaliputta Tissa ( where a 
gotra name and a naksatra name from Tisya are combined), 8 
parivrajaka Potthapida in Digha I. p. 187 and III. p.1 (from 
the naksatra Prosthapada ), Asida, Phaguna, Svatiguts, Pusara- 
khita and in the Sajici inscriptions of 3rd century B. C. ( E. I. 
(vol. II. p. 95). The giving of naksatra names continued for 
centuries after the Christian era, For example,in the Palitana 
plate of Dhruvasena I dated Valabhi samvat 210 (about 

529 A.D.) there is a brahmana named Visakha. We have 





564, The com. of chides says (IL2 2,32 ) ‘Segmernhiter \ raat 
WH aHsUIAAy: wey and Zaarm on wreager 36. 4 says ‘gap 
R IAissarqune Ty’, 
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names like Pugyasvam!, Rohinfsvim! (in the plates of Sivaraja 
dated 602-3 A, D., in HE. I, vol. IX. p, 288). Another way of 
deriving names from naksatras was to form them from the 
presiding deity of the naksatra on which a person was born, 
Aman was called Agneya, if he was born on Krttika ( Agni 
being its devata), Maitra (from being born on Anuradha), 
In modern times this round-about way is given up and persons 
are named directly from the names of gods and avataras 
(like Rama), 


There is another way of deriving names from naksatras 
set forth in medieval works on Dharmasastra and Jyotisa. 
Each of the 27 naksatras is divided into four padas and to each 
pads e specific letter is assigned (e. g., ci, ce, co and 1a for the 
padas of Asvint) from which names are derived for persons born 
in thoge padas (2. g. Cadimani, CedIsa, ColeSa and Laksmana 
fur the four pidas of Asvint).5°5 These names are secret and 
are even now muttered into the ear of the brahmacari in Upana- 
yana and are known as the name in the daily samdhyd prayer. 


Modern works like the Sarnskaraprakasa ( p. 237) say that 
four kinds of names may be given viz, devatanama, masanama, 
naksatranama and vyivaharikanima, The first shows that the 
bearer is the devotee of that devata, The Nirnayasindhu®* quotes 
a verse about twelve names derived from the month in which a 
man was born and a7ds that the Madanaratna Jaid down that 
the names specified in the verse were to be given to the months 
from Mifrgasirsa or Caitra, Such names (of Visnu ) are being 
given now, particularly in Western India, but without regard to 
the month of birth. So early as in the BrhatsamhitS of 











565, Vide eeareycaaret p. 959 and eearamnra pp. 239-240 where all 
the letters for the 27 qarqs are set out from a work called salar 
and on pp. 860-861 of the former the 112 names (for the 4 qrqas of 28 
waraqs) arc exemplified, Even so late a work as the waidey (composed 
in 1790 A, d.) disapproves of theso names aa not based on any Vedic 


authorities ‘SPay Warten aatrtraear teed ented) ara eer aT TATOT aa 
onset aug SpataadtgraaTs aN 

Bo % = wea i al ATeraaTANa Harey 

566, wuftame | guctrreat sezeareit fara oranda: i zavdr aargewy 

aTaarerar CFE: | Tiafter: goeerarratt Taner nea ieee 


aT ane ie Agata t Porateey TRq ILI gate. The verse quoted ocours 
in the Saunaka Karik&s ( Ms, in Bombay University Library) as one of 


Garga. The Laghu-Aévalayana-smrti ( Anand.ed. ) VI. 2 speaks of ara- 
ras beginning from aptsitd. 


B.D. 82 
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Varahamihira the twelve names of Visnu are associated with 
the twelve months,*"” 


As to the names of girls, some special rules were laid down, 
Many grbhyasitras say that the names of girls should contain 
an uneven number of syllables and the Manava ar. (I. 18) 
expressly says that the names‘of girls should be of three sylla- 
bles. Par. and Varahagrhya further say that the names of girls 
should end in ‘a’, Gobhila and Manava say they Bhould end in 
‘da’ (asin Savane Vasuda, Yasoda, Narmada), Sankha-likhita 
dharmasitra and Baijavapa require that it should end in‘1', 
while the Baud.®** gr. Sesa-sitra says that it should endina 
long vowel. The Varadhagrhya adds an intricate rule that the 
name of a girl should have an‘&’ vowel in it and should not 
be after a river, a naksatra or should not be the name of the 
sun or moon or Pisan and should not be one having the idea of 
* given by god’ as in Devadatta or having the word 'rakgita (as in 
Buddharaksita ).°° Manu II. 33 prescribes that the names of 
women should end in a long vowel, should be easy to pronounce, 
should not suggest any harsh acts, should be perspicuous, should 
be pleasing to the ear, auspicious and should convey some bles- 
sing and in III, 9 Manu and Ap. gr. III. 13 say that one should 
not marry a girl named after naksatras, trees, rivers. In modern 
times girls frequently bear the names of the great rivers of 
India ( Sindhu, Jahnavi, Yamuna, Tap!, Narmada, Goda, Krsna, 
Kaver! &c, ). 


It is remarkable that Manu altogether omits the involved 
rules given by the grhya sutras about naming a boy and prescri- 
bes (II. 31-32 ) two simple rules viz. that the names of all the 
members of the four varnas should suggest respectively auspici- 
ousness, Vigour, wealth and Iowness (or contempt ) and that the 
names of brahmanas and the other varnas should have an 
addition (upapada) suggestive of Sarman (happiness), raksa 





567. The 12 names sre Sea, array, area, ataeq, faea, ayaqa, 
faraara, area, vra, eter, Cea, Aaa. 
568. Vide arqera p. 27 for quotations from ayieies and tar. 
CT SRT TATA ANA Tat 
aot | arerever 2. 
569. These directions of the Variha gr. were not observed in 
ancient times. The Mababbayya (vol. IT. p. 307) mentions women named 
Citri, Revati, Advini, also a woman named Devadatts (vol. I.;p. 184) and 


ageat (vol. IIL. p. 156) and also yrqitar (or gent), aerqfeeat (or 
awarat ) in vol. IIL. p. 325, 


wv 
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( protection ), pusti ( prosperity ) and presya (service or depen- 
dence on others). It is significant that none of the grhya- 
sitras except Paraskara®”? makes any reference to these 
additions (sarman and the like) tothe names of brahmanas and 
others. Therefore this was comparatively s Iater development, 
though such additions must have been in vogue at least two 
centuries before the Christian era. The Mahabhasya*" ( vol. 
III. p. 416 ) cites Indravarman and Indrapdlita as the names of 
a rajanya and a vaisys. Yama quoted by Apsrarka( p. 27) 
says ° that the names of brahmanas should have the addition 
of garma or deva, of ksatriyas varma or trata, of vaisyas bhitt or 
datta, and of Siidras ddsa. Similar rules are given in the 
Purdinas*”?, These rules were sometime observed, but were 
often broken from very ancient times as inscriptions show. A 
striking example of the observance of these rules is contained 
in the Talgunda Inscription of Kakutsthavarman of the 
Kudsmba family ( E. I. vol. VIII. p. 24) where the founder who 
was s brahmana is styled Mayiirasarman, but his descendants 
who were kings had names ending in varman (which was 
appropriate to ksatriyas ), On the other hand we have frequent 
breaches of these rules. In the Gupta Inscriptions No, 35 
(C. I. I, vol. III, p. 150, at p. 156 the Mandasor Ins. of Yasodhar- 
man of Malava year 589, 645-46 A.D.) the genealogy of the 
brahmana ministers is Sasthidatta, his son Warahadisa, his son 
Ravikirti (80 the upapadas ‘ datts’ and ‘dasa’ appropriate to 
vaisyas and Sidras respectively were added to brihmana 
names). In the Neulpur plate of Subhakara of Orissa ( 8th 
century A.D, E. J. vol. XV. p.4) we have several bhattas 
whose names end in vardhana, daita and svadmin. In the 
Nidbanpura plate of Bhaskaravarman (FE. I. vol.‘ XIX p, 115) 
among the numerous donees (who must have been all brahmanas) 
there are some who are named Sriddbadasa, Karkadatta and 
Merudatta. In the Inscriptions of the Saka king Damijada 


570, MatHATAT AALATAT Gara ATT after: Lard. a. II]. 13; srt avers 
aot efftrren wae Aereg | areeRT 1, 17. The draraaaarives I. 11. 10 says 
‘ery aire MTITEG, THe ataareT, ered Seat, weTqraret aes 
qraraaa wl. 

571. Thiais on attr 2‘ frersrrareett a8 sremy ’ on grin VIII. 2. 83, 

572, qa: | sal qasg fareg gat erat at aa: | ylageras aeaeg grea: GaeT 
ATEN N starts p. 27, 

573. e.g. feemyee Il, 10. 9 sata ergrorentat aaa arederaa | 
pelt ead lal i, the wearaza p. 919 quotes another verse 
of foagest ‘aaar aA Betta Rae aaa | Taya aered Te aretanfadaas a,’ 
This is faeagery IIT, 10. 8, 
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of the year 60 (C. L I. vol. II. p. 16) his father is called 
Valavadha (Balavardhana) and his son Mitravadhana 
(Mitravardhana ). 


A few words may be said about matronymics. A few 
examples of such names have been given above from Vedic 
Literature, Asv. gr. (1. 5.1.) says that in selecting a bride- 
groom or bride “ one should first examine the family, as has been 
already said ‘those who on the mother’s and father’s side’ ”. 
This refers totha Asv. Srauta sitra where it is required that 
both parents of the brahmana atthe time of camasabhaksana 
in Dasapeya should be for ten generations perfect in their 
learning, austerities, and meritorious works and who can bo 
traced to have throughout been of the brahmana class on both 
sides &c. Y4j, 1.54 enjoins that one should choose a girl from 
a great family of Srotriyas, which has been famous for ten 
generations (for learning and character). Therefore when in 
certain cases a person is named after his mother or after the 
gotra of his mother’s father, all that is intended to be conveyed 
is that he is descended from worthy male and female ancestors. 
There is no question in such cases of natriarchy. In the Nasik 
Inscription No. 2 ( E. I. vol. VIIL. p, 60) siri Pulumayi is des- 
cribed as Vasithiputa and in E, I. vol. VIII. p. 88 the Abhira 
king Isvarasena is described as Madhariputra.*?> In a Scythian 
Inscription ( E. I. vol. X at page 108 ) we have mention of ‘the 
son of Bhargavi’. In all these cases the mother’s gotra name is 
specially emphasized probably to convey that the mothers wero 
of the bluest blood. Comparatively late writers mention the 
gotra in which their mother was born (e.g. Bhavabhiti who 
flourished about 700-750 A. D. says that he was a Kasyapa 
while his mother was a Jatikarn!), From a Karika inthe 
Mahabhasya we learn that the great grammarian Panini was 
the son of a Daksi. Panini himself *”° (IV. 1.147) delivers a 

574. goad otiera 4 ange: Mamaia with gear! ara. a. 1.5.1. 
Tho ama, at. a. IX. 3. 20 has ‘a arga: figea qeyed anaisat fera- 
qirat geass wan tarenraay at orged farta: fgadh?. The printed text 
reads Capargrd which practically conveys tho game sense. 

575, Vide EB, I, vol, XX. p.6. for other examples of Madhariputa 
and Vasithipute. 

576. wa wavardat qeigaey aera: | Agrneg vol. I. p. 75 on 
arena (1. 1. 20). arti was also called srrematta (from hia place sarge). 
Vide arag’s arava VI. 62 end Nogawa plate of wars II (B. 1. vol. 
VIII at p. 192, dated Gupta ora 320 i.e, 649-50 Ad). P&nini (IV. 3. 94) 
derives the word sarees. 
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special rule about the formation of a name for a man from the 
gotra name of his mother to convey contempt (¢. g. Gaérgah or 
Gargikah, a rogue, from his mother’s name Garg!).5"" Sankha- 
yana grhya (1. 25. 2-9, 8S. B. E. vol. 29, p. 52) prescribes that 
the father and mother (having bathed themselves and the child) 
should put on new clothes, that the father should cook a mess 
of food in the sitikagni, that he is to offer oblations to the tithz 
of the boy’s birth and to three constellations with their presiding 
deities; that ha is to place in the middle the oblation to the 
naksatra of birth and he should make two other oblations to 
fire with two mantras and then tho 10th oblation is made to Soma 
with Rg. I. 91. 7. The father pronounces aloud the child’s 
name and causes the brahmanas to say auspicious words, 


The Asv. gr. does not describe Namakarana. Many of 
the other grhyasitras prescribe that the saitikagni is to he 
removed and the homa for namakarana is to be performed in 
the Aupasana (grhya) fire. The Bhaéradvaja pr. °° prescribes 
the repetition of the Jayd, Abhyatina and Radstrabhrt mantras 
and the offering of eight oblations of ghrta with the eight 
mantras ‘may Dhatr bestow on us wealth’ (Ap. M, P. IL. 11. 1ff). 
The Hir. gt, ( IT. 4. 6-14, 8. B. E, vol. 30 pp. 214-215) contains 
similar rules, It prescribes twelve oblations with the mantras 
“may Dhatr bestow on us wealth’ and gives twe names (a 
secret naskatra name and an ordiuary name) to the boy, The 
twelve oblations are as follows: four to Dhatr, four to Anu- 
mati, two to Raka, two to Sinivali, According te some a 
thirteenth obiation to Kuht was to be offered. 


The later works state many details which it is unnecessary 
to set out. The mother with her child on her lap sits to the 
right of ‘he father, Some Iste writers prescribe that the father 
is to give a secret name to the boy and should spread husked 





577, The agrarea gives soveral Vartikas on Panini IV. 1. 147 and 
the Kasika remarks ‘ ftgrafagra Arar vanesttsargea eat? and aT: 


would mean mvzat: TR: ( whose father was unknown ). 


578. 0. g. aera gy. 1. 26‘ qeeai carat arene Geant gereaaaee 
HATTA TTHAARATIT | SHAUNA ATTATT AITO UWE TT 
gata aredigarta ura garg at c@ieeret!. Tho Jayes are cortain mantras 
(13 in all) which are Tai. 8. Ill. 4. 4. 1 (vide suv. a, me I. 10. 9 
‘fad a Rafear... caret’), sears are 18 viz. ‘arfndarnaffe: a 
arerarera in 2. gf. III. 4.5.1; the Ragtrabhrts are 22 ( srareveqataara) 
in@.a@ Ill. 4. 7. 1, Other aitras specify other mantras from their 
respective s&kh43s. 
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grains of rice in a vessel of bronze, write thereon with a golden 
pen the words ‘ salutations to Sri Ganapati * and then write four 
names of the boy, viz. kuladevata ndma (such as Yogesvari- 
bbakta ), then masandma ( vide note 566 above), a vyavaharika- 
nama, # naksatranama, 57° 


Some sutra works add a detail immediately after Nama- 
karapa, For example, Aév. gr. (1..15. 11) says‘ when a father 
returns from a journey he holds in his hands his son’s head, 
mutters the verse ‘angad angad &c.’ and thrice smells (kisses) his 
son on the head, Ap. gr. 15. 12 58 prescribes that on returning 
from a journey the father should address his son ( abhimantrana ) 
with the verse ‘angad,’ should smell the child on the head with 
the verse ‘be thou an axe” and should mutter in his right ear 
five mantras. These rules have a very ancient origin. Tho 
Kausitaki Br. Up. II. 11 says that on returning from a journey 
the father touches the head of a son with the verse ‘ angad-angad 
&c.’ and takes the name of the boy and also repeats the verse 
“aSma bhava’ é&c. In the case of the girl there is no 
smelling of the head nor muttering in the ear, but only 
address ( with s prose formula), This no doubt indicates that 
greater value was attached to a son than to a daughter, but it 
also shows that the daughter was not altogether neglected. 


Karnavedha :—( piercing the lobes of the ears of the child). 
In modern times this is generally done on the 12th day after 
birth. In the Baud. gr. sesa-sitra (J. 12) karnavedha is pres- 
cribed in the 7th or 8th month, while Brhaspati quoted in Sams- 
karaprakasa ( p. 258 ) says that it may be performed on the 10th, 
12th or 16th °*! day from birth or in the 7th or 10th month from 
birth. The Sm. C. bas a brief note on karnavedha. The grhya- 
parisista says that the father sits facing the east in the first half 
of the day and first addresses the right ear of the boy with the 
mantra ‘Oh gods, may we hear bliss with our ears’ (Rg. I. 89. 
8) and then also the left ear. Ifthe boy cries honey is to be 
579, Tho daecin aman is ‘ame gared sieniaaaaaiitadore 
rai wTrentaan somata amawred a ated genre: 
wevaret p. 861, 

580. For styragrreduaia and for srgay wa vide note 537 above. In 
omg, #1, oy, (IL. 14. 3) the reading is Qq @ gaara@. The formule for a 
daughter is q@aenrarera: Waaria AT Sita seq: Ta ( st. Fat, IT. 14. 10). 

581. The qenrneaarat (p. 873) quotea from agate the vorse 


‘sua aa aft set qe alargat ar sedta aed gurewqi.’ Vide 
deareahega p. 379 for guy. . 
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given to him ; after the rite brihmanas are to be fed. In modern 
times, generally a goldsmith is called who pierces the lower 
lobes of the oars with a pointed golden wire and turns it into 
aring round the lobes. In the case of girls the left ear is 
pieroed first, That ears of boys were pierced even in ancient 
times is suggested by a mantra quoted in the Nirukta.® ‘Ae 
(the teacher ) who pierces the ear with truth, without causing 
pain and yet bestowing ambrosia, should be regarded as one’s 
father and mother ’, 


Niskramana:—(Taking the child out of the house in the open), 
This is a minor rite. Par. gr. I. 17 gives the briefest description. 
Vide also Gobhila II.8. 1-7 (8. B. E. vol. 30 pp. 56-57 ), Khadira 
II. 3. 1-5(8.B.E. vol. 29.p. 396), Baud. er. 11.2, Manava gr. I. 19. 
1-6, Kathaka gr. 37-38.°88 This was done according to most 
authcrities in the 4th month after birth. Apararka (p. 28) quotes 
a purins that the going out of the house may be done on the 
12th day or in the 4th month. According to-Par. gr. the father 
makes the child *** Jook at the sun pronouncing the verse ‘ that 
eye’ (Vaj, S. 36. 24). The Manavagrhya prescribes that the 
father cooks a mess of food in milk and offers oblations thereof 
to the sun with the verses ‘the brilliant sun has risen in 
the east’ ( Mait. S. 4.14.4), ‘he is the havksa sitting in pure 
worlds’ (Rg. IV. 40. 5=Mait. 3. IL 6. 12=Tai. S. I. 3. 15, 2), 
‘whenever him’ (Rg. ¥ 88.11) and then he worships the sun 
with the verse ‘that Jatavedas'( Rg. I. 50. 1, it ocours in all 
Samhitas ) and then he should present the child turning its face 
towards the sun with the verse ‘ salutation to thee, Oh divine 
(sun ) who hast hundreds of rays and who dispellest darknegs, 
temove the misfortune of my lot and endow me with blessings’; 
then brahmanas are to be fed and the fee is to bes bull. Baud, 





582. from Ul. 4 9 angoratata aoraged geawad avers | a 
arda ftet wat @ mee a ZEremaraare wu. This verse also ocours in Vas. 
IT. 10 and Vignu Dh. S. 30. 47; vide srm@arg 108. 22-23 where there is 6 
very similer verse ( qeqrgontearaada ) and ag IT. 144. 

583. Those two chapters of the araaazer seem to be later additions. 
Tho com. wrgmras remarks ‘ freprerpRaeTararaarara’ are | sina 
orcad casita gaia anf mded ret: adder qa | agi arte ates aur 
HET TAAL. 

584. qawane froma asadterara rayitia | areacl.17. The 
verso is ead aed GreareqMaad | Tea ae: a Aida TE: Tt TATA 
HCG: Set MATA TT: AAA: LITA ITE: Tet YaT seq: sary. Vide Tai- 
Ar, 4, 42 for this benediction. 
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gr. (IL 2) prescribes s homa with eight oblations. Gobhila 
speaks of candradarfans. It says that on the 3rd tithi of the 
third bright fortnight after birth, the father bathes the child in 
the morning, worships in the evening the moon with folded 
hands, then the mother, having dressed the child, hands it with 
its face to the north from the south to north to the father and 
herself passes behind the back of the father and stands to the 
north of him, who worships with the three verses **5 ‘Oh thou 
whose hair is well parted, thy heart’ ( Mantrabrahmanea I, 5. 
10-12 ), then the father hands back the son to the mother with 
the words ‘that this son may not come to harm and be torn 
from his mother’. Then in the following bright fortnights, the 
father filling his joined hands with water and turning his face 
towards the moon, lets the water flow out of his joined hands 
once with the Yajus ‘what is the moon’ ( Mantrabrahmana I. 
5.13) and twice silently. The Khadiragrhya has practically 
the same rules, except that it dces not speak of two times, It 
will be noted that both omit the sight of the sun, but only 
mention the seeing of the moon, Laghu-ASsvaldyana VII. 
1-3 speaks of the performance of Abhyudayika $Sraddha, then 
reciting the sakta from ‘svasti no mimiItam' (Rg. V. 51. 11) and 
‘agu sisinah’ (Rg. X. 103, 1), showing the boy to the sunin 
the courtyard of one’s father-in-law or in that of another and 
then repeating the verse ‘that eye’ ( Vaj. S. 36.24). The Sm, 
C. remarks that those in whose sikha this rite is not mentioned 
need not perform it. The Sarhskaraprakasa pp. 250-256 and 
Sarnskararatnamalad pp. 886-888 give an extensive description 
and make of this samskara a matter of great pomp, festivity 
and rejoicing. Yama ** quoted in Sam, Pr. says that seeing 
the sun and seeing the moon should be done respectively in the 
3rd and 4th months from birth, 


Annapr@gana :—{ making the child eat cooked food for the 
first time), Vide Asv. gr. I. 16. 1-6 (S. B. E. vol. 29 p. 183), San, 
gr. I. 27 (8, B. E. vol. 29 p54), Ap. gr. 16. 1-2 (98. B. E, vol. 
30, p. 283 ), Par. gr. I. 19 (8. B. E. vol. 29, pp. 299-300), Hir. gr. 
II. 5. 1-3 (S. B. E, vol, 30, p, 216), Kathaka gr. 39. 1-2, Bhar. 
gr. I. 27, Manava gr. I. 20, 1-6, Vaik. III. 22. The Gobhila and 
Khadira gr. omit this samskira, Most smrtis prescribe the 6th 


585. The verse 7a wit gazg occurs in aug. w. gy. II. 13. 4, 


586. qarianegdia aad ate wdea qataq agi ane aded fret- 
APART qatar t WERTH p. 25 
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month from birth as the time for this satnskGra ; but Manave 
gt. says it may be the 5th or 6th; while Sankha quoted by 
Apararka saya it should be performed af the end of a year or at 
the end of six months, according to some *8”, The Kathske gr. 
enjoins the sixth month from birth or the time when the child 
first strikes teeth. The procedure is very brief in all except 
San, and Par, San. says that the father should prepare food of 
goat's flesh, or flesh of partridge, or of fish or boiled rice, if he is 
desirous of nourishment, holy lustre, swiftness or splendour 
respectively and mix one of them with curds, honey and ghee 
and should give it to the child to eat with the reciting of the 
Mahavydabrtis (bhih, bhuveh, svah). Then the father is to 
offer oblations to fire with four verses ‘Annapate’ ,°% Rg. 
IV, 12. 4-5 and ‘him, Oh Agni, lead to long life and splendour 
&c’. The father recites over the child the verse Rg. IX. 66. 19 
and then sets down the child on northward pointed kusa grass 
with Rg. I. 22, 15. The mother is to eat the remnant of the 
food thus prepared. ASv. hss almost the same rules as to food 
(omitting fish ) but prescribes only one versa “Annapate’, Ap. 
gr.°®° prescribes feeding of brahmanas, making them give 
benedictions to the child and then making the child eat only 
once amess of curds, honey, ghee and boiled rice mixed together, 
with the recitation of a mantra joined to the three vyahrtis 
singly and collectively and says that according to some the 
flesh of partridge may rlso be added. Bhar. says that the method 
of making »u child eat is the same as in Medhadjanana and is 
silent about the food. Par. gr. (I. 19) prescribes the cooking 
of sthalIpiaka and offering the two djyabhagas and then two 
offerings of ghee with the mantras ‘the gods generated *” the 
goddess of speech &c’( Rg. VIII. 100. 11) and the verse ' may 
vigour to-lJay produce for us gifts &c’ ( Vaj. 8.18. 33). Manava, 
Kathaka and Vaik. are entirely silent ubout flesh, Kathaka 


587. qacatoenaraatetaeae Teva t ay. q. by areas p. 28. 

588. swqaseea AY Quadtaey gicee: | a waret ake set a) fe 
Weog wqerg 8. ge IV. 2.3.1. 

589. act ettenitat cat seeraria | Braver ara athyug: aeerarfares airg 
TTY: AeeTM W gsistt atte | Gaeat ator wWHe: Tawnic | sy. w. gr, LI. 14. 
11-14. After ater the child’s name in tho vocative is to bo uttered. 

690. 34 areverrara Qarent Revert: cat agita a atl eS 
gern tannenrargedta Wax. VII. 100. 11, 

H, D. 33 
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prescribes the cooking of all havisya food *' and the other two 
works prescribe food cooked in milk, 


Tt will be seen from the above that the principal part of the 
satiskara is making the child taste food. Some writers add 
homa, feeding of brahmanas, and benedictions. The Samsk4ra- 
prakaga ( pp. 267-279 ) and Samskdraratnamala ( pp, 891-895 ) 
have very detailed notes on this samskara. One interesting 
matter quoted by Aparadrka ( p. 28 ) from Markandeya is that on 
the day of this ceremony, in front of the gods worshipped in the 
house, tools and uteusils required in various arts and orafts, 
weapons and sistras should be spread about and the child 
should be allowed to crawl among them and what the child 
seizes at first should be noted and it should be deemed that he 
is destined to follow that profession for his livelihood which is 
represented by the thing first touched by him, 


Varsavardhana or abdapurti:—In some of the sittras provi- 
sion is made for some ceremonies evory month on the day of 
the birth of the child for one year and on every anniversary 
of the day of birth throughout life. For examplo, Gobhila gr, 
(IL 8. 19-20) says ‘ every month of the boy’s birth for one year 
or on the parva days of the year he should sacrifice to Agni and 
Indra, to Heavenand Earth and to the Visve devas. Having 
sacrificed to these deities he should sacrifice to the whi and 
naksatra’” The San, gr. (1.25. 10-11 S. B. E, vol. 29, p. 52) 
similarly says‘ having sacrificed in the same way every month 
on the tithi of the child's birth, he sacrifices when one year has 
expired in the (ordinary ) domestic fire’, Baud. gr. III. 759% 
prescribes an offering of cooked rice for life (dyusyacarm ) 
“every year, every six months, every four months, every 
season or every month on the naksatra of birth’. Kathaka 
gr. (36. 12 and 14) prescribes a homa every month after 
namakarana fora year inthe same way as in namakarana 
or jatakarma ardat the end of the year an offering of the 








591. geqeerrat p. 400 quotes a verso ‘gery wa gees dteq 
= ~ is rt 

Fan: areata wars Tarstaq and quotes amaqngia ‘gua wzay- 
MESTY HeTAagaM MTHS ITKTT A aH aeraTAReTg eT STA’. 

592. gareey are aria dat aiaeatthg at ote onfiegh annie 

ecole ys am < wa : = 

Peargqaiaa 3a 1 Qaatter fata vat aaa Afrsge I. 8. 19-20. The 
airaitaris are ihe amivisyas of siqrg, aria and eiewa. 


593. srgmaeegrrse: | deat aa szE May a way Wargat 
AIta arf aT Harcey servers farte t at. q. III. 7. Ho as ‘ 
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flesh of a goat and sheep to Agni and Dhanvantari and 
feeding the brahmanas with food mixed .with plenty of ghee. 
Vaik. III. 20-21 speaks at great length of the ceremony called 
‘Varsavardhansa’ (increase of the years of a person) to be 
performed on the anniversary of the birth-day every year and 
lays down that in this rite the deity of the naksatra on which a 
child is born is the principal one, that oblations of ghee sre to 
be offered to that deity and naksatra and then to the other 
presiding deities of the naksatras and to the naksatras them- 
selves, then an oblation with the vyabrti ( bhih svaha), then 
offering: to Dhata. It describes in detail how different cere- 
monies are to be performed up to Upanayana, then up to 
finishing of Veda study, how ceremonies are to be performed on 
the anniversary day of one’s marriage, on the naksatra on which 
a person performed solemn sacrifices like Agnistoms and that if 
he thus lives till 80 years and 8 months he becomes one who 
has scen a thousand (full) moons and is eslled ‘* brahma- 
Sarira’, in celebration of which several ceremonies are pres- 
cribed (which for want of space sre not set out here). In 
connection with the anniversary of the marriage day, *™* Vaik. 
specially prescribes that whatever ceremonies women direct as 
done traditionally should be performed. Apararka (p. 29) 
quotes verses of Markandeya to the effect that all should every 
year on the day of birth colebrate a festival ( mahotsava ) 
in which one should h nour and worship one’s elders, Agni, 
gods, Prajipati, the pi/rs, oue’s naksatra of birth and brahmanas, 
The Krtyaratnakara (p. 540), the Nitydcdrapaddhati ( pp. 
621-624 ) quote the same verses (as Apararka does) and add 
that on that day one should worship Markandeya (who is 
believed to be immortal ) and the seven other cirajivins.**5 The 
Nitydcare; addhati ( p, 621 ) quotes a verse that in the cage of 
kings the anniversary of the day on which they were crowned 
should be colebrated. The Nirnayasindhu, the Sammskarsprakaga 
( which in pp. 281-294 gives the most elaborate treatment) call 


594. wate Randi wat ane arith ang aeaa aie : Treat 
erat vaenere ( Parva I]. 21. sarge. ba HALT alee syenks of 
the anniversary of the day of marriage ‘qaadt: fad eqregatawce 
WaAaTATY ’. . 

595. The farararrai@t bas theso verses ‘apacurar aerate eater 
eit: wr: veges ava Paeshta: t waders: eared ATAPI TATRA t 
fagdsa and weaiatafsa: uw. Tho frdufasy quotes some verses from 
the grafararnet about array. 
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this festival ‘ abdaparti’. The Samskdraratanamala contains a 
very extensive discourse on this rite (pp. 877-886 ) and oalls 
this festival ‘dyurvardhapana’. The Nirnayasindhu and the 
Samskararatnamala set out the verses that are addressed to 
Markandeya and others, In modern times women do celebrate 
every month the birthday of a child and the first anniversary of 
birth, They make the child cling to the principal house-post or 
to the post used for churning out butter from the pail of curds 
and water. 


Caula or Cudakarma or Cudakarana :—( the first cutting of 
the hair on the child’d head), This sarnskira is mentioned by 
every writer, ‘Ctidad ' means the ‘lock or tuft of hair’ kept on the 
head when the remaining part is shaved (i. e. the sikha); so 
cidakarma or cidakarana means that rite in which a lock of 
hair is kept (for the first time after birth), We get ‘cauda’ 
from ‘ cada’ 5°* meaning ‘a rite the purpose of which is keeping 
a Jook of hair’ and‘ da’ and‘ la’ often interchange places, So 
we get ‘ cauda’ or ‘ caula’ also as the name of the ceremony, 


According to many °” writers caula was performed in the 
third year from birth. Baud. gy. (II. 4), Par. gr, (II. 1), 
Manu II. 35, Vaik, III. 23 say that it may be performed in the 
lst or 3rd year; Asv. gr. and Varaha gr. say it may be performed 
in the 3rd year or in the year in which it is the custom 
of the family to perform it. Par. also refers to family usage. 
Yaj. specifies no year, but mentions only family usage. Yama 
quoted by Apararka ( p. 29) allowed it in the first, 2nd or 3rd 
year, while Sankha-Likhita allowed it in the 3rd or 5th 
( Apararka p. 29 ), Sad-guru-sisya quoted in the Sarnskaraprakasa 
(p. 296 ) and Narayana (on Aév. gr. I. 17.1) say that some per- 
formed it at the time of upanayana. 


596. & MT Yernneq: eenaday | atrerardanSangaeqag | 
avrg, Zerat: Hw gerd axe wet eae aarnaaia a Gia rata: 
eenrevarat p. 295. The wgrareg (vol. Il. p. 362 on ar. V. 1. 97 ) oxplains 
it as ‘ yer wdiisrrag Sireq’ und we know from «works on poetics that 
‘ qRaaeTreay TaTesara fq (there is no distinction between ‘ba’ 
aud ‘va’ or da and la in Yamaka, paronomnsia and citrakavya ). 


597, Vide Agv, gr. I. 17. 1-18 (S. B. E. 29 pp. 184-186 ), Ap. gr. 16, 
3-11 (8. B. E. vol. 30 pp. 283-84), Gobhila II. 9. 1-29 (8S. B. E. 30 pp. 
60-63), Hir. gr. II. 4. 1-15 (8. B, E. 30 pp. 216-218), Kathake gr 40, Kbadira 
1}. 3.16-33 (S. B. E. 29 pp, 597-599), Par. 1 If. (8. B. E. 29 pp. 301-303), 
Saa. (1. 28,8. B. E. 29, pp. 55-57 ), Baud, gr. II.4, M@nava gr. I. 21. 
1-12, Vaik. II], 23 for a treatment of this topic. 


Ch. VI] Samskaras—Caula 261 


Whether such a ceremony was performed in the Vedic ages 
cannot be ascertained with certainty. Bhar. gr. I. 28 expressly®* 
refers to the Vedic verse (Rg. IV. 75.17 or Tai. S. IV. 6. 4. 5) 
as indioative of the practice of Caula in Vedic times ‘ where 
arrows fall together like boys having many tufts of hair’. 
Manu II. 35 also has in view this Vedic verse. 


The principal act in this ceremony is the cutting of the hair 
of the child. The other subsidiary matters are the performance 
of homa, feeding of brahbmanas, receiving of their benedictions 
and giving of daksina, the disposal of cut hair in such a way 
that no one can find them. 


The ceremony is to be performed on an suspicious day as 
set out in note 494 above. Ap. gr. 16.3 says it should be per- 
formed when the moon is in conjunction with Punarvasu 
naksatru, while Manava gr, says that it should not ba done on 
the 9th tiki of a month. Later works like the Samskaraprakaga 
(pp. 299-315 ) give very intricate rules about the suspicious 
times, which rules are passed over here. The most exhaustive 
treatment of this ceremony in the sutra works is to be found in 
Asv., Gobhiia, Varaha 4 and Par. II. 1. 


The materials required in this ceremony are stated as 
follows:—(1) To the north of the fire are placed four vessels 
each of which is separately filled with rice, barley, masa beans 
and sesame respectively ( Asv, gr. I. 17. 2), but Gobhila (II. 9, 
6-7 ) says that they are to be placed to the east and Gobhila 
and San, say that these are to be given to the barber at the end 
of the rite ; (2) to the west of the fire the mother with the boy 
on her lap is to be scated and two vessels one filled with the 
dung of a bull andthe other with sami leaves are to be also 
placed to tiie west (Gobbila JI. 9.5 and Khadira II, 2. 18 place 
the dung to the north of tha fire and Khadira says that she sits 
to the north); (3) to the right of the mother the father sits 
holding 21 bunches*** of kusa grass or the brahma priest ( if 
there be any) may hold them; (4) warm and cold water or only 
warm water; (5) an ordinary razor or one made of Udumbara 
wood ct according to Khadira II. 3. 17 and Gobhila II. 9.4); (@)a 

598. sraTed aiemniiaee Sle gait garg east ar maa wt ag 
Sion: dvaied Hare fara wa! grea aeferar sara! areara yw. 1. 28. 

599. 21 bunches are required becanso he cuts off the hair four times 
on the right side and three times on the left side and cach time three 
kudo bunchee are required. 
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mirror (Gobhila and Khadira). According to Gobhila and 
Khadira the barber, hot water, mirror, razor and bunches of 
kuSs grass are to the south of the fire and bull's dung anda 
mess of rice mixed with sesame are to the north of the fire. 
Aésv., Par, Kathaka and Manava say that the razor is to be of 
loha ( which the commentator Narayana explains as copper ), 


After homa is performed, the principal matter (of cutting the 
hair) is to be begun. According to Gobhilaand Khadira the father, 
having contemplated upon Savitr, looks atthe barber with the 
mantra ‘here comes Savitr’ ( Mantra-br. I. 6.1) and contem- 
plating on Vayu looks at the warm water with the mantra‘ with 
warm water, Oh Vayu, come hither’ ( Mantra-Br. 1.6.2). The 
father then mixes the hot and cold water and may put, in a part 
of the water, butter or drops of curds and apply the water to 
moisten three times the boy's head with the mantra ‘may Aditi 
cut thy hair; msy the waters moisten (thy hair) for vigour '. 
Then™ on the right portion of the boy’s hair the father puts 
three kuga bunches with the points towards the boy with the 
formula ‘herb, protect him’ (Tai. S, I. 2 1.1). With the 
words ‘ Axe, do not harm him’ (Tai, S.I. 2.1.1) he presses a 
copper razor (on the kusa blades), The hair is cut with the 
mantra ‘with thet razor with which Savitr, the wise, cut ( the 
hair ) of king Soma and of Varuna, cut now his (the boy's hair), 
Oh bréhmanas, so that he may be endowed with long life and 
(reach) old age’. Each time the hair is cut, he gives™ the cut 
hair with their ends turned towards the east together with sam} 
leaves to the mother, who puts them down onthe bull dung. 
Cutting is done a second time with the mantra ‘with what 
Dhata shaved (the head ) of Brhaspati, Agni and Indra for the 


600. The several sdtras generally cile different mantras at the time 
of the performance of the several acts. Itis not possible for want of 
space to set out all these different verses. Only the mantras used in the 
Adv. gr. are cited in order to convey some idea of the rite ag it was 
practised in ancient times. 


601. It appears that originally the father himself performed tho 
cutting of the hair. Some of the grhya sitras like those of Baud. and 
San, nowhere mention the barber in this ceremony- Honce it appears 
tbut later on the father porformed only the boma ond repeated the 
mantras, while a barber was omployed to shave the boy’s head. ‘aa 
aazert ante tang: aw ga aca ey wad teqrat | ogee 
UTES TATE Wears Hey Naa eed eee Are We 
Senet p- 901, 
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sake of their long life, with that I shave thy (head) for the 
sake of long life, fame and happiness’. The cutting is donea 
third time with the mantra ‘with what he may after night ( is 
past ) see the sun again and again, with that I shave thy (head) 
for the sake of long life, fame and happiness’. The cutting is 
done for the fourth time with all the three mantras together, 
Then the hair is cut three times on the Jeft side similarly. The 
edge of the razor is then wiped off with the mantra ‘when thou 
shavest asa shaver the hair(of the boy ) with the razor that 
wounds and is well-shaped purify his head, but do not deprive 
him of life’, Then he gives orders to the barber ‘ doing with 
lukewarm water what has to be done with water, arrange his 
bair ( well ) without causing him (the boy } any wound’, Let 
him have the hair of the boy arranged according to the custom 
of the family. The rite only (without the mantras) is per- 
formed for a girl.®® 


According to several stitras, the cut hair placed in the dung 
of a bull is buried in a cow stable®” or is thrown ina pondor in 
the vicinity of water ( Par, Bhar. ) or is buried at the root of the 
Udumbara tree ( Bhar. ) or in bunch of dsrbha vrass ( Baud, 
Bhar., Gobhila) or in the forest (Gobhila). The Manava gr. 
prescribes that as the hair fall down when cut they are gathered 
by some friendly person. The Kathaka gr, and M4nava gf. say 
that the barber gets a sesame cake anda fine piece of cloth, 
while Vaik. says food is given tohim. A bath for the boy is 
expressly prescribed by Baud, and some others, 


There is a great divergence of views about the number of 
locks of hair to be left on the head and the portion of the head 
where they are to be left. Baud, gr. says that one or three or five 
locks °“* n.ay be left on the head or according to family usage 
and he further says that some sages say that the locks should 





602. All the mantras in Adv. gr. occur also in MSnava gr., some 
occur in Baud, Bhir., Pir., and others. The mantras in Adv. viz govt 
qa, aarqag, Wa rar, Fa Waar, Gegtor awgar are od. F, UT. II, 1.1, 3-5 
and 7 with slight variations. The verse megeat aagat is simoat the 
same as sterqaq VIII. 2.17,and Adv. appears to have adapted it pur- 
posely to make it suit the caula. 


603. sia TrTaiees wie TERT THATS Pres ar Aqafs | aan 
x. I. 28; staguad ane wteaited rar md weaSs Tens ave Tie a. IL 1. 


604. sndatrasreteiere: tarRret dat eau: a 
Arquidiehe ety. IL 4. : Te ee 
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be as many as the pravaras invoked by the father. Aév. gr., 
and Par. gt.say that locks may be kept according to family usage. 
Ap. gr, says that the locks may in number follow the pravara 
or they may be kept according to family usage. Gobhila and 
Khadira say that the locks should be arranged according to 
gotra and family usage. Whether they mean by ‘ gotra’ the 
number of pravaras of the gotra or some rule such as the 
Kathaka gives is not clear. The Kathaka er. says that the 
Vasisthas keep a lock on the right, that persons of Atri and 
Kasyapa gotra (or pravara ) keep locks both on the right and 
the left, that the Bhrgus shaves the entire head, that the Angiraa 
gotra keeps five locks or only a line of hair, while persons of 
other gotras (like Agastya, Visvamitra &c.) keep a Sikha 
( without any particular number of locks) simply because it is 
an auspicious sign or one may follow the usage of one’s®* 
family. Vaik.®? gays that the locks may be one, two, three, 
five or seven according to the pravaras. Rgveda®® VII. 33. 1 
refers to the fact that Vasisthas had a lock of hair on the right 
side of the head and so the rule of the Kathaka has a very hoary 
antiquity behind it. Up to modern times one of the characteri- 
stic outward signs of all Hindus was the sikha (the top-knot ). 
A verse of Devala says that whatever religious act a man does 
without the yajfiopavita or without sikhd is as good as undone 
and Harita rules that a person who cuts off his $sikha 
through hate or ignorance or foolishness becomes pure only after 


605. The pravaras or rsis of the several gotras are gencrally threo 
bnt some gotras have one, two or five pravaras, but never four. Vide 
below under marriage for pravara, 

606. atamna: Hast Tas | Saad aHSTIAaTL! AIST Wa: | Ta 
yar afer: tans (ui?) ae taeard riety wargeual Wl area 
war 40. 2-8. These sutras are quoted by arrqra p. 29 and by the eyrfaae 
I. p. 23. The eqidac.in explaining the words agata says tbat some 
keep a sikht of the formand size of the leaf of the Vata tree. The 
@. 3. p- 316 arranges the sitras differently and remarks Rea) as 
PATE HT) ATT AAA TMS ATT aT to. BSG 
HMA TVS: HIT VHS: | . 

607. wine | eetan-garsateentramiege Gut 1 Ferra 
ITT. 23, 

608. facaat ar qitormentgi fldtararet ont ovary: | sieed Ha 
oR afedt qe & gagfaad aire: naz. VII. 33, 1, 
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performing the taptakrcchra penance." In the Mudraraksasa (I.8) 
there is a reference to the sikha of Canakya having been kept 
untied when he was angered by the Nandas. Sabara (on 
Jaimini I. 3, 2) remarks that the Sikha (its position and locks) is 
a gign to indicate the gotra and quotes Rg. VI. 75.17 ( yatra 
banah &o. cited above in note 598), Vasistha (II. 21) pres- 
cribes that members of all varnas ( including the saidra ) should 
arrange their hair according to the fixed usage (of their family) 
or should shave the whole head except the sikhéa. A Vedic 
passage®’® is ‘the head that has no gikba on itis unholy’. For 
rules about the sikha of students vide later on under upanayana, 
During recent times mon, particularly those receiving English 
education in towns and cities, are forsaking the ancient practice 
of keeping a sikha and follow the western method of allowing 
the hair te grow on the whole head. 

‘nw modern times the rite of ciidikarana generally takes 
place if at all on the day of Upanayana, 

Asv. gt. (1. 17. 18) expressly says that the ceremony of 
cudakarana was to be performed for girls also, but no Vedic 
mantras were to be repeated. Manu (IT, 66) says that all the 
ceremonies from jatukarma to caula must be performed at the 
proper times for girls also in order to purify their bodies but 
without mantras and Y4j.(1.13) is to the same effect. Even 
such late writers as Mitramisra say that the caula of girls may 
be performed according tu the usage of the family and that their 
hair may be entirely shaved ora sikhi may be kept or there 
should be no sheving at al].°!! 

In some castes cven in modern times girls when mere 
children are shaved once, it being supposed that the first hair 
are impure. 

Vidyarumbha :—The grhya sitras and dharmasutras are 
entirely silent as to what was done for the child’s education 


6009. egies ured aq TTT a! rateret en aenitid 7 aE 
awa Ts, * fai farqiea a wierz HARTA aT 1 aWHeET Heat 
wat wrt ara: W era, both qicted in denranrr p. 316. agerite 
verses 18-19 (Anand, Ed. ) are very similar to the 2nd verse. The first 
is wPreeqi@a J. 4 end is quoted as ag’s in erate. I. p. 32. 

610. stivd et cae gee! quoted by the commentators on 
wrtanzer 40. 7. 

611, gartaiast wargeuadttergaaa | aaa atevat Graver SR 
ogaae aie faeaia | denretare p. 317; cas atorat | |‘ efigag a Bret fear 
wrarg Serradisht ar srsged sepaiary sia sraaraeaaara | waethtarzae 
ove FUNTATY "TIE Feray | atort Rerareray rararwrs | CATR A ettert 
HTT |. SANT Tl AeRTECeTAaT p. 904, 

H. D. 34 
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between the third year when usually caula was performed and 
the 8th year (from conception ) when the upanayana usually 
took place (in the case of brabmanas). They state that rarely 
upanayana was performed even in the 5th year ( as will be 
shown hereafter), Some faint light is thrown on this matter 
by the Arthagdstra of Kautilya,°” which says that the prince 
after the performance of caula is to engage in the study of the 
alphabet and of arithmetic, and after his upsnayana he is to 
study the Vedas, dnviksiki (metaphysics ), vartz ( agriculture 
and the science of wealth ) and dandanili (the art of government) 
up till the 16th year when the godana ceremony is to be 
performed and after which year he may marry. Kalidasa 
also (in Raghuvaméa ITI. 28) says that prince Aja first mastered 
the alphabet and then entered into the ocean of ( Sanskrit ) liter- 
ature. Bana has °'? probably the Arthadsdstra in view when ha 
makes prince Candrapida enter the temple of learning ( vidya- 
mandira ) at 6 and remain there till he became sixteen and he 
(like Milton in his letter to Hartlile ) tells us how extensive the 
ideal curriculum of studies in arts and sciences for the prince 
was thought to be. Inthe Utturardmacarita ( Act II) it is eid 
that Kusa and Lava were taught vidyds other than the Veda 
after their cauda and before upanayana. 


Tt appears that at least from the early centuries of the 
Christian era, a ceremony called Vidyarambha (commencement 
of learning the alphabct ) was celebrated. Apararka (pp. 30-31) 
and the Sm. C.(I. p. 26) cite verses from the Markandeya-purana®"* 





612. gearenal fart aeart dieqea gimasardiarsiay @ 
Moat Tara qosata TWIP: | AAT ardiazareara | eat aAtgrt 
arena al arederra I. 5. 

613. Vide erqza€y para 69 for Marairat and para 71 for the various 
arts and aciencos ‘qg area ware ura wardtiay carempreang ..... aa: 
sagqahady wags Tey TON ..-... ae aagaotdgE seaeTTT Are. 
qravaiag arradagrandg ... ... DUNT... STAMINA THAT... 
BUG AER MEIN BAIT AEPNTyTNERMATT we 
HITS AAswey sep seIsit pasag at gereawdt; vide 
pore 74 about 6 and 16 years. 

614. ara gar ad sa sarge off sang Sa actin auredt 
ini cagqett aa ainitares aur ad aaa ara arent aq aryuq ui qar- 
Ren eft wad aff 2a areata) crargaania et Pat a ere: 0 cies 

1 ATT ge geIeAy! eenPgsROt aed TT POTN grEETaT 
TRU aTROTTT Frey | eae mud Foren: geyser Waa: racTa- 
TAVITA Ta Radaq srreh pp. 30, 31. The Reurysfay (quoted in #. 
9. p. 921) says | onmreguargeat sad ged eft: | Magi rae aneeat ath 
AWA TE Ns, 
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about vidyarambha as follows: in the fifth year of the child 
on some day from the 12th of the bright half of Kartika to 
the 11th of the bright half of Asadha, but excluding the 
lst, 6th, 8th, 15th tithi or rikta tithis (i.e. 4th, 9th and 14th ) 
and Saturday and Tuesday, the ceramony of beginning to 
learn should be performed. Having worshipped Hari ( Visnu ), 
Laksm!, Sarasvati, the sutra writers of one’s sakha and the lore 
peculiar to one’s family, one should offer in the fire oblations of 
clarified butter to the above mentioned deities and should hon- 
our brahmanas by the payment of daksinad, The teacher should 
sit facing the east and the boy should face the west and the 
teacher should begin to teach the first lesson to the boy who 
should receive the boenedictions of brahmanas. Thereafter 
teaching should ba stopped on the days of anadhyaya ( which 
will be specified later on ). 

The Samskara-prakasa ( pp. 321-323 ) and Sarmskararatna- 
mala ( pp. $04-907 ) have an extensive note, a considerable part of 
which is devoted to astrological matters, The Sarmskarapraka3a 
quotes passages from Visvamitra, Devala and other sages ond 
works that vidydrambha is perforraed in the 5th year or in 
any case before upanayansa. It also quotes u verse from Nrsimha 
that Sarasvati and Ganapati should be worshipped and then the 
teacher should be honoured. The modern practice is to begin 
learning the alphabet on +n auspicious day, generally the 10th 
of the bright half of ASvina, Sarasvati and Ganapati are wor- 
shipped, the teacher is honoured and the boy is asked to repeat 
the words ‘om namah siddham’ and to write them ona slate and 
then he is taught the letters (‘a’,‘a* &c.) of the alphabet. The. 
Samskararatnamala® calls this ceremony Aksarasvikara (appro. 
priately er-ugh) and among other texts cites a leng prose 
passage from Garga quoted in the P§arijata and prescribes s 
homa also with ajyahutis to Sarasvati, Hari, Laksmi, Vighnesa 
( Ganapati ), siitrakaras and one’s vidya, 





615. weadyaaigrarage ited wi | eqcat gai AA Fi nhadars- 
qiaca wad wited Far TaRMATeT ag hia wa AeRiATTeRA | 
WIAA: TITTIES STOMA | aa: Tae AEA RITPaR aaa TTY - 
wuaagaensaasiqaaaantaargea eet aeareard stan 
veenrngr: gate weaiwarardti@: sqiveiger xoreysqnarc- 
AN ad aargaqa HA aWeaeqsearaigamyng aa weagrvae t 
aeanaarat p. 906, 


CHAPTER VII 
UPANAYANA 


This word literally means ‘leading or taking near’. But 
the important question is ‘near what’? It appears that it 
originally meant ‘taking near the acarya’ (for instruction ); 
it may have also meant ‘introducing the novice to the stage 
of student-hood’. Some of the griyasitras bring out this sense 
clearly e. g. the Hir. gr. I. 5. 25'§ says “The teacher then makes 
the boy utter ‘I have come unto brahmacarya. Lead me near 
(initiate me into it). Let me be astudent, impelled by the 
god Savitr’”. The Mainava and Kathaka gr. (41.1) also use the 
word upayana for upansyana and Adityadarsana on Kathaka 
gy. (41.1) says that upanaya, upanayans, maufijibandhansa, 
batukarana, vratabandha are synonyms. 

A few words about the origin and development of this most 
important sainskara would not be out of place here, Compa- 
rison with the ancient Zoroastrian scriptures ( vide 8. B. E, vol. 
V. pp. 285-290 about the sacred girdle and shirt) and the 
modern practices among the Parsis of India tend to show that 
Upanayana goes back to an Indo-Iranian origin. But that 
subject is outside the scope of this work. Confining ourselves to 
Indian Literature, we find that already inthe Rg. X, 109, 5 
the word ‘brahmacarl’ occurs ‘oh gods! he ( Brhaspati), all 
pervading one, moves as a brabmacdr! pervading all (sacrifices) ; 
he is only one part of the gods (i. e. of sacrifices ); Brhaspati 
secured by that (i.e. by his service to the gods) a wife (me who 
am named ) Juha, who was (formerly ) taken by Soma’.*!”? The 


616. ontanfiearercaia | agraaarrat at wae agrard want aaa 
afar sam: feed. 7.1.5.2 (5S. B. E. vol. 30 p. 150); a@rathrnine 
mane warardardia aioe. x Il 2; vide mftraver II, 10. 21 (8, B. E 
vol, 39 p, 65). The phrases mgraqarmrg and agrardaria occur in the 
array XI. 5.4.1; vide aq, a. oT. IL. 3.26 for wgrad...ca@:. fareron ar. 
1. 14 remarks ‘@qnaqaiararadivaaagarad agivarawaege ogg 
arg aed at na’, Vide argga on feeoqe fer. I. 1, 1. 

17. agra at tae Ae: @ Fart waedaney | ta 
sewia: daa Arai Ze w gar: waz. X. 109.5 = ard V. 17. 5. The reference 
to Some recalla Rg X, 85, 45‘ atat qqgraaty,’ Every girl was supposed 
to have been under the protection of Soms, Gandharva and Agni before 
her marriage with o human bridegroom. 
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word ‘upanaysana’ ° can be derived and explained in two ways: 
(1) taking (the boy) near the acarya, (2) that rite by which the boy 
is taken to the dcdrya. The first sense appears to have been the 
original one and when an extensive ritual came to be associated 
with upanayana the second came to be thesense of the word. Such 
an ancient work as the Ap. Dh. S. 1.1.1. 19 says that uwpanayana 
is a samskara ( purificatory rite) laid down by revelation for 
him who seeks learning (i. e. it accepts the second explanation ) 
or this sutra may mean ‘it is a samskara brought about by 
imparting the Sruti (viz. Gayatr! mantra) to him who seeks 
learning’. This would mean that upanayana principally is 
gayatryupadesa (the imparting of the sacred Gayatri mantra ). 
This appears to be suggested by the Vedic passage quoted ubove 
(p. 154 f. ». 356) ‘he created the brahmana with Gayatr!, the 
ksatriya with Tristubh, the vaisya with Jagati’, and by 
Katyuysna Srauta ‘one should initiate the brahmana with 
GayatriI’, Jaimini®!® also (in VIL 1.35) propounds the view 
that upanayana is a sainskarae and has a seen result viz. thereby 
the boy is brought near the teacher for learning Veda, 

Rg. III. 8. 4° is w verse that clearly indicates that some 
of the characteristics of upansyana described in the grhya sitras 
were well known even then. There the sacrificial post ( yapa ) 
is praised as a young person (i. e, in the language of the later 
classical rhetoricians there is the first kind of the figure 
Atisayokti )‘ here comes tne youth, well dressed and encircled 
(the boy by his mekhala and the post by its raSana ); he, when 
born, attains emi.ence ; wise sages, full of devotion to the gods 
in their hearts and entertaining happy thoughts, raise him up’. 
Here in ‘un-nayanti’ we have the same root that we have in 
upanayana. This mantra is employed in tha upanayana by 
several grhya sutras e, g. Asv. I. 20. 8 (who employs it for 


618. aaivaaaseq: ataraitan | wees TY aNterahaeeTaTE | arraz 
AGA BUTEA Teg wTHiA: | A TUT Tq Tae onavrargmt seta 
wor aaag) att ararargtat frat agda ane a Saé2el wa a 
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making the boy circumambulate ) and Par. II. 2. ( presoribes 
that the mantra is to be recited when tying the girdle round the 
boy's waist ). In the Tai. S. VI.°2! 3.10.5 we have the famous 
passage referring to tho three debts where the words ‘ brahmacar!’ 
and ‘brahmacarya’ occur. ‘Every brahmana when born is 
indebted in three debts viz. in brahmacarya to the sages, in 
sacrifice to the gods and in offspring to the manes; he indeed 
becomes free from debts who has a son, who sacrifices and who 
dwells ( with the teacher ) as a brahmacari,’ 


In the other Vedas and in the Brahmana literature there is 
ample material to show what the characteristic features of 
upanayana and brahmacarya wore. The whole of Atharvaveda 
XI. 7 (26 verses ) is a hymn containing hyperbolical laudation 
of the brahmacarl ( Vedic student) and brahmacarya. The 
very first verse °®? may be cited ag a sample ‘The brahmacari 
incessantly covering ( the world by his glory ) roams in the two 
worlds ; the gods have the same thoughts ( of grace and favour ) 
about him ; he fills his teacher by his austerities’. Verse 3 says 
‘the teacher leading (the boy ) near him makes the brahmacarl 
like unto a foetus’ (here the word ‘upanayamanah’ occurs). 
Verse 4 states that the heaven and the earth are the ‘samidh’ 
(the fuel stick ) of the brahmacari and that the brahmacart by his 
mekhala (girdle), by his samidh and by his life of hard work fills 
the world with austerities, Verse 6 tells us that the brahmacar! 
wears the skin of a black antelope and has a long beard; verse 13 
says that the brahmacari offers samidh into fire ( or if fire is not 
available) to the sun, to the moon, to the wind or into waters, This 
hymn thus brings out most of the characteristic features of the 
brahmacar! and of upanayana ( viz. deerskin, mekhali, offering 
of samidh, begging and a life cf hard work and restraint). From 
the reference to the beard and from the words ‘this man (ayam 
purusah )’ occurring in the Atharvaveda VIII. 1. 1 and elsewhere 
it appears probable that upanayans was performed rather later 
in those ancient days than inthe days of the sutras. 





621. arate 8 argoieimthorar area agrado aera gaa BA a: 
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In the Tai. Br. III"? 10, 11 there is the story of Bharadvaja 
who remained a brahmacari for three parts of his life (i.e; till 
75 )andto whom Indra said that in all that long period of 
brahmacarya he had mastered only an insignificant portion 
(three handfuls out of three mountains) of the Vedas, which 
were endless in extent, The story of Nabhadnedistha, son of 
Manu, who was excluded from ancestral property at a partition 
made by his brothers, narrated in the Ait. Br. shows °* that he 
was a brahmacarl staying with a teacher away from his father's 
place, The Sat. Br. XI. 5. 4, contains many and almost 
complete details about the life of brahmacarins which bear 4 
very close similarity to those taught in the-grhya sitras. A 
brief summary is set out below. The boy says ‘I have come 
unto brahmacarya’ and ‘let me be a brahmacarl’. Then the 
teacher asks bim ‘ what is your name’; then the teacher takes 
him near ( upanayati ); the teacher takes hold of the boy's hand 
with the words ‘ you are the brahmacart of Indra; Agni ia your 
teacher, I am your teacher, N, N. (addressing the boy by his 
name)’. Then he consigns the boy to (the care of) the ele- 
ments, The teacher instructs him ‘drink water, do work (in 
the teacher's house ), put a fuel stick ( on the fire), do not sleep 
(by day ).” He repeats the Savitr! ( mantra sacred to Savitr ). 
Formerly it was repeated a year (after the boy came as a 
brahmacar! ), then at the end of six months, 24 days,12 days, 3 
days ; but one should repeat t> the brahmansa boy the verse at 
once (on the very day of upanayana ); the teacher repeats it to 
him first each pada separately, then the half and then the whole. 
Being a brahmacar! one should not eat honey.*** 
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The word ‘ antevas!’ (lit, one who dwells near a teacher ) 
occurs in the Sat. Br. V.1.5.17 andin the Tai. Up. 11. The 
Sat. Br. (XL 3. 3. 2) says®®® ‘he who takes to brahmacarya indeed 
takes upon himself s sacrificial] session of long duration.’ It 
further says ( XI. 3. 3. 3-6) that the boy when entering upon 
studenthood approaches giving a fourth part of himself to Agni, 
Death, the teacher and himself and that by the offering of 
samidh (to fire ), by begging and by doing work in the teacher's 
house respectively he secures freedom from the action of the 
first three. It also says that after one finishes studenthood and 
takes the ceremonial bath one should not beg. Vide Gopatha 
Br, (ed. by Gastra ) 2. 3 and Baud, Dh. S. I. 2.53, The Sat. Br. 
(III. 6, 2. 15 ) further says ‘therefore brahmacdrins protect the 
teacher, his house and his cattle, with the idea that otherwise he 


might be taken away from them °.° 


Janamejaya Pariksita asks the harnsas (who were the 
Ahavaniya and Deksina fires) ‘what is holy’ and the latter 
reply ‘It is brahmacarya’ (vide Gopatha Br. 2.5). Gopatha (2.5) 
further says ‘the period of studenthood for the mastery of all 
Vedas is 48 years, which, being distributed among the Vedas in 
four parts, makes brahmacarya last for 12 years, whichis the 
lowest limit; one should practise brahmacarya according to one's 
ability before taking the ceremonial” bath.’ The same work says 
that the brahmacar! should fetch samidhs every day for worship- 
ping fire and beg and that if he does not do so continuously for 
seven days he has to undergo upanayana again (2. 6) and that 
the lady of the house should daily give alms to a brahmacarin 
with the idea that he may not deprive her of her wealth, of 
merit due to zst@purta, It also says that a brahmacar! should 
not sleep ona cot, should not engage in singing and dancing, 
should not roam about, should not spit about nor go 
to a cemetery.*™ 


"626, Hades a writ a aeraqdadha | saga X13. 5.2. This is quoted 
in Baud. Db.S8. 1.2.52. The words ‘arqissta’ refer 10 sipping water before 
and after bhojana respectively with the words ‘ amrtopastaranamasi 
avoha ‘and ‘amr®pidhinam-asi avahi,” Vide geqreara p. 893. These 
two arys occur in aq. a, a7. II. 10, 3-4. 
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It appears from the above and from the Upanigad passages 
set out immediately below that originally Upanayana was 8 very 
simple matter. The would-be student came to the teacher with 
a samidh in his hand and told the teacher that he desired to enter 
the stage of studenthood and begged to be allowed to bea 
brahmacari living with the teacher. ‘There were no elaborate 
ceremonies like those described in the grhya siitras. The word 
brahmacarya occurs in the Katha. Up.I.1.15, Mundaka II. 1.7, 
Chaindogya VI. 1. 1 and other Upanisads. The Chandogya 
and the Br. Up., probably the oldest among the Upanisade, 
furnish very valuable information. That some ceremonies were 
required before a young boy was admitted as a student even in 
Upanisadic times is clear from the statemont in the Chandogya 
V.11.7%° that when Aévapati Kekaya was approached by 
Pracinssila Aupamanyava and four others who carried fuel in 
their hands (like young students) and who were grown-up 
householders and theologians, ‘he ( Asvapati) without submit. 
ting them to the rites of Upanayana began the discourse’. When 
Satyakima™! Jabala tells the truth about his gotra to Gautama 
Haridrumatsa, the latter says ‘fetch, dear boy, fuel, I shall 
initiate you. You have not swerved from the truth’ (Chando- 
gyalV.4.5), Similarly in the Br, Up. VI. 2. 7. it is said that 
foriner students (i. e. students in former ages) approached ( the 
teacher for brahmacarya) only in words (i. e. without any 
further solemn rite or ceremony ),.°?? In the most ancient times 
it is probable that the father himself always taught his son, °%t 
But it appes:s that from the times of the Tai. 8. and the 
Braknanas the student generally went to a guru and stayed in 
his house (vide note 624 about Nabhanedistha), Uddalaka 
Aruni who was himeelf a profound philoscpher of brahma asks 
his son Svetaketu to enter upon brahmacarya and sends him toa 
teacher to learn the Vedas,*** The same Upanisad describes the 
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aérama of brahmacarya ‘ dwelling as a brahmacar! in the house 
of ateacher, mortifying his body in the house of his teacher 
till his °° end’, Chandogya IV. 4. 4. shows that the teacher 
asked the pupil his gotra ( in order that he may address him by 
that name ), The same Upanisad shows that the brahmacari had 
to beg for food (IV. 3. 5), that he had to look after the fire of his 
teacher (IV. 10, 1-2) and that he had to tend his cattle (1V. 4. 5). 
The age when upanayana was performed is not expressly stated 
in the Upanisads except in the case of Svetaketu who was 12 
( vide note 634 above), The period of student-hood was usually 
twelve (Chindogya II. 23.1, IV. 10.1, V1.1.2), though the Chando- 
gya (VIII. 11.3) speaks of Indra’s brahmacarya for 101 years 
and Chandogya II, 23. 1. speaks of brahmacarya for life. 


We shall now turn to upsnayana as described in the siitras 
and smrtis. The following matters fall to be treated under 
Upanayana: The proper age for upanayana, the auspicious 
seasons for it; the skin, the garments, the girdle and the staff 
for the brahmacadrins of different varnas; the yajfiopavita; the 
preliminaries of upanayana, such as homa, taking of curds by 
the boy, afijalipirans, asmarohana; the principal rites of 
upanayana viz, taking of the student’s hand by the teachers 
touching the chest of the student expressive of acceptance as 
pupil, handing the boy to Savitr and other gods ( paridana), 
instruction in the duties of the student { such as putting fuel on 
fire, begging &o. }, instruction in the famous Savitr! mantra; 
medhdjanana ; study of the Vedas and daily recitation of Vedic 
texts; special wratas of the brahmacarl; Patitasauilrika ( those 
whose upanayana has not been performed at all) and rules 
about them. These matters will now be dealt with in order. It 
should be remembered that all these matters are not dwelt upon 
by all the smrtis mor are they treated of in the same order, 
Further the Vedic mantras often differ in the different sitras, 


The proper age for Upanayana 


The Agv, gr. °° (I, 19. 1-6) says that a brahmana boy 
should undergo upanayana in the eighth year from birth or 
from conception, a ksatriya in the 11th year, a vaisya in the 
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12th and that to the 16th, 22nd and 24th years respectively for the 
three varnas it cannot be said that the time for upanayana has 
passed. Ap.§?? (10, 2), San. (II. 1), Baud. (IL. 5. 2) and Bhar. 
(1. 1), Gobhila (II. 10, 1) grbya sutras, Yaj. I. 14, Ap. Dh. S, I. 1. 
1, 19 expressly say that the respective years are calculated from 
conception. The Mahabhasya * also refers to the rule that a 
brahmana’s upanayana is to be performed in the 8th year from 
conception. Par.*®* gr. (II. 2) allows upanayana in the 8th 
year from birth or conception and adds that in the case of all 
varnas family usage may be followed. Yaj. I. 14 also refers to 
family usage, San. gr. (IL. 1.1) allows upanayana in the 8th 
or 10th year from conception, the Manava gr. (I. 22.1) allows 
it in the 7th or 9th year, the Kathaka gr. (41. 1~3) prescribes 
7th, 9th and 11th years for the upanayana of the three varnas 
respectively. In some smrtis upanayana is allowed to be 
performed oven earlier or at different ages, 6. g. Gautama (I, 6-8) 
prescribes that upanayana for a brahmana is in the 8th year 
from conception but it may be in the 5th or 9th according to the 
result desired ; and Manu. II, 37 says that if spiritual eminence 
( for the boy ) is desired ( by his father) then upanayana may 
be performed in the 5th year for a brabmana, in the 6th year for 
a ksatriya if there is a desire for military power, in the 8th for 
a vaisya if there is desire for endeavour to accumulate wealth. 
Vaik, (11.3) also prescribes the Sth, 8th, 9th years from con- 
ception fora brahmana if there is a desire respectively for 


637. malerg marauaTda Wargag Uaed migrgaty eaq loa. gz. 
10. 4-3. Vide @. 9. pp 340-341 for discussion whether there is option 
of counting the years from conception or birth in the caso of kgatriyas 
and vaidyas. Ap. and severe! others employ the Atmanepada ‘aqaqtey > 
while Agv., Khadira (11. 2. 1) and Par. employ the Porasmuipada gqat. 
It should be noticed that in the Atharvaveda XI. 7. 3., gammy XI.5. 4. 1, 
org. IV. 4.5 and elsewhorcin the Vedic texts it is the Atmanopada 
thatis found. Panini (I. 3. 36) luys down that the root ‘ni’ takes the 
Atmanopads alone in the case of several sonses one of which is 
amare ( and so we should have gqava only ). ‘erga quotes a writny 
thet the quATT is a mistake ‘ qredrgaratsaReag ot aqarqe: t aIrgra- 
ay awareamrasreaagqa i. Vide denna p. 839 for criticism of 
@tqu's view. Vide gat quoted above ( p, 2697. ». 619). 


is ene eer wT sag gf HEFT Ha: Tra: | AEMeT vol. 
- BP. . 


639. seed argrraraagquica ey care grqeed See Tara aT 


adara | artenca. 1192. at. g. adds sarge Rarant ayeR sien 
argeraed Tet THAT | er 


276 History of Dharmasgastra { Ch. Vit 


spiritual eminence, long life and wealth. The Ap. Dh. S. I. 1. 
1. 21 and Baud. gr. (11. 5) prescribe 7th, 8th, 9th, 10th, 11th, 12th 
years respectively for one desiring spiritual eminence, long life, 
brilliance, abundant food, physical vigour and cattle. 


Therefore, the 8th, 11th and 12th years from birth for the three 
varnas are the principal time for upanayana; while the years 
from 5th onwards up to 11th are the secondary time ( gauna ) 
for a brahmansa, 9th to 16th are secondary for ksatriya and so 
on. From 12th to 16 is gaunatara for brahmanas and after 16 
gaunatama for them. Vide Samskara-prakdéa p, 342. 


The auspicious times according to the Ap. gr. and Ap. Dh. 
§8.1.1.1.19, Hir, gr.(1.1) and Vaik. are vasanta ( spring ), 
grisma (summer ), and Sarad (autumn ) for the three varnas. 
The Bhar. gr, (I. 1) says that upsnayana for a brahmana 
should be performed in vasanta, for a ksatriya in summer or 
hemanta, for a vaisya in garad, in the rains for a carpenter 
(rathakara ) or in Sisira for all. Sabara in his bhasya on 
Jaimini VI. 1.33 where upanayana is denied to Sidras quotes 
*vasante brahmanam upanayita’ asa Vedic text, Aév. gr. I. 4.1 
(quoted above in f/f. n. 494), Hir. gr. (I. 1.5, S. B. EL 
vol. 30 p.137) and Bhar, gr. (1.1) say that upanayana 
should be performed in the bright half of a month, onan 
auspicious naksatra, particularly under a naksatra the name of 
which is masculine. °° 


Later works introduced very intricate rules about the 
proper months, ¢this, days and times for upanayana. It is neither 
possible nor very necessary to go into these astrological details, 
But a few words must be said as in modern times upanayana is 
performed only in accordance with these rules. Vrddhagargya**! 
laid down that six months from Magha were the proper months 
for upanayana, while others say that five months from Magha 
are the proper ones. Then 1st, 4th, 7th, 8th, 9th, 13th, 14th, 15th 
i. e.(full moon and new moon) tithis are generally avoided 
( though there are some counter exceptions which are not set out 
here). It is stated that upanayana should not be performed 
when Venus is so near the sun that it cannot be seen, when the 
sun isin the first degree of any zodiacal sign, on anadhyaya 
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days and on galagraha*® ( the tithis specified above ). Jupiter, 
Venus, Mars" and Mercury are respectively the presiding deities 
of the Reveda andthe other Vedas. Therefore the upanayana 
of those who have to study these Vedas should be performed on 
the week days presided over by these planets. Among week days 
Wednesday, Thursday and Friday are the best, Sunday is mid- 
dling, Monday is-the least suitable, but Tuesday and Saturday are 
prohibited (except that for students of the Simaveda and ksatriyaa 
Tuesday is allowed). Among the naksatras“* the proper ones 
are Hasta, Citra, Svati, Pusya, Dhanistha, Asvini, Mrgasiras, 
Punarvasu, Sravana and Revatl. There are other rules about 
nakgsatras with respect to those who follow a particular Veda 
( which are passed over), One rule is that all naksatras except 
Bharani, Krttika, Magha, Visakha, Jyestha, Satataraka are good 
for ail. The Moon and Jupiter must be astrologically strong with 
reference tothe boy’s horoscope, The rule about Jupiter probably 
arose from the fact that Jupiter was supposed to rule over 
knowledge and happiness and as upanayana was meant to be 
the entrance for Veda-study, Jupiter's benevolent aspect was 
thought to be necessary. If Jupiter and Venus are not to be 
seen Owing to nearness to the sun, upanayana cannot be per 
formed. Jupiter whenin the 2nd, 5th, 7th, 9th, 11th zodiacal 
sign from the sign of birth ( calculation to be made inclusive of 
the sign of birth ) is auspicious, when in the Ist, 3rd, 6th, 10th 
place from the sign of birth it is auspicious after the performance 
of a propitiatory homa and when it is in the 4th, 8th, 12th place 
from birth, it is inauspicious, The moon is supposed to be 
malefic when she is in the 2nd, 4th, 5th, 8th, 9th or 12th place 
from the sign of birth. Four hours from sunrise is the best for 
upanay“na, from that time to noon is middting and afternoon is 
prohibited. Some said that a person’s rpanayana should not be 
performed in the month in which he was born, others restricted 
the prohibition to the paksa (the half ) of the month in which he 
was born. There are other rules about the Lagna (the rising 
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zodiacal] sign at the time of upanayana) which are not set out 
here, There are other prohibited astrological conjunctions like 
Vyatipata, Vaidhrti &o. For detailed rules on these, works like 
the Sam. Pr. ( pp. 355-385 ), Nirnayasindhu and Dharmasindhu 
may be consulted, 


For persons who are entitled to perform the upanayana of a 
boy, vide note 480. 


A brahmacari had to wear two garments, one for the lower 
part of the body (visas), another for covering the upper part of the 
body (uttarlya), Ap. Dh. S, (I. 1. 2. 39-1. 1. 3, 1-2) says that ‘ the 
garment”  (vasas) for a brahmana, ksatriya or vaisya brahmacar! 
is respectively to be made of hemp, flax, ajina ( deerskin ), some 
teachers prescribe that the lower garment should be of cotton 
but coloured reddish-yellow for brahmanas; dyed with madder for 
ksatriyas, dyed with turmeric for vaisyas.’ Par. er. (II. 5), Manu 
(IL. 41) speak of ‘avika’ ( made of wool:) for vaisya instead of 
‘ajina’, Vas. Dh. S. (XI, 64-67) says that a brahmana (brahmacari) 
should wear a (lower) garment which is white and unblemished 
(or new) and for a ksatriya or vaiSya it should be the same as in 
Ap. Dh, but for vaigya Vas. prescribes also one made of kuga 
grass or he says that all should wear cotton cloth that is undyed.’ 
Gaut. (1.17-20) on the other hand says ‘ for all the lower gar- 
ment may be made of hemp, flax or kuéa grass (cira) or of the 
hair of the mountainous goat ( kutapa ); other teachers prescribe 
coloured garments, one coloured with the juice of trees for 
braéhmanas and madder-red and yellow for kgatriya and vaiéya, 
Asv. gr. (1.19. 8), Par. gr. (II. 5), Vas. Dh. S. (XI. 61-63), Baud. 
gr.( 1I.5.16 ) say that the upper garment for a brahmana should 
be the skin of a black deer, for ksatriya the skin of ruru deer and 
for a vaisya of cow-skin or of goatskin. Baud.and A&v. pres- 
cribe only goat skin. Par. gr. adds that if any one cannot secure 
a skin suited to one’s varna, he may wear an upper garment 
of cow-hide as the cow is the chief among animals." Baud, gr. 
II. 5. 16 prescribes the skin of black deer for all in the same 


645. ave: 1 srefennirans | are a vearigeit t afar us- 
vag | elite Seveq ) og. wy. 1. 1. 2. 39-41-10. 1. 3.12; genet oe 
mignred | aifend ertraey | arity ard ar sara) aaah TT araracay | aes 
XI. 64-67; what is aais defined by wang ‘Sugit a4 Ad aast ow 
waiters | sted ag Promrtroredang orae i’ quoted in eqiea. I. p. 29. 


646. Qranfereerthr erpores thet cravaearsl net ot teaed aaat ay 
treomefe arena | arent U1. 5. 
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circumstanoes. Ap. Dh. 9. (I. 1. 3. 7-8) gives the option to all 
varnas to use a sheep skin (as upper garment) or a woollen 
plaid ( kambala ), Aév. gr. (I. 19, 8-9) appears to suggest that the 
lower and upper garments may Le of the same skin or that the 
lower garment may be white or coloured (as stated above by 
Ap. Dh.8.), The Kathakea gr.®? (41. 13) says that the upper 
garment for the three varnas should be respectively of the skins 
of black deer, tiger and ruru deer, A vestige of these rules 
survives in the modern practice of tying a small piece of deer 
skin to the yajiopavita of the boy when his upanayana is 
performed, 


That the rules about the lower and upper garments go back 
to great antiquity is shown by a reference to a Brahmana 
passage in the Ap. Dh. S.%* I. 1. 3. 9 ‘one should wear only deer- 
ski (as lower and upper garments ) if one desires the increase 
of Vedic lore, only (cotton) garments if one desires the increase 
of martial valour and both if one desires both’. 


Danda (staff ):~—There is some divergence of view about 
the trees of which the staff was to be made. Adv. gr. ( I. 19. 13 
and I, 20.1) says‘ a staff of the palaga wood for a brahmana, 
of udumbara for a ksatriya and of bilva for a vaisya or all the 
varnas may employ a staff of any of these trees.” The Ap. gr. 11. 
15-16 (this is the same as Ap. Dh. 9. I.1. 2. 38) says that the staff 
should be of palisa wood for a brahmana, of the branch of the 
nyagrodha tree (so that the downward end of the branch forms 
the tip of the staff ) for a ksatriya, of badara or udumbara wood 
for a vaisya: while some teachers say-that the staff should be 
made of a tree ( which is used in sacrifices) without reference 
toany varna. Gaut.(I. 21) and Baud, Dh.S. (IL 5.17) say 
that the staff of palasa or bilva should he used for brahmana and 
Gaui, (I. 22-23 ) says that asvattha and pilu wood staff should 
be used respectively for ksatriya and vaigya or of any sacrificial 
tree for all varnas, Baud. gr. prescribes nyagrodha or rauhitaka 
for ksatriya, and badara or udumbara for vaiéys. Par, gr. 

647. Batg aA mrarrg aves Sant cara Gea Sears | esa 
41. 13. 

648. agatytroeiaeds wie say heasnetanrraaiere- 
rotate @ ergrory | onSrt aatat ured! stra. a. 1.1. 3. 9-10; compare 
wrarrag Ll age untgerrdeagrat arcters’ niger 
git fagradt!; compare the aqua. 2. 4 4 ard afte geared ae art ada 
A wg ceararerd + sete are adat ar arsiaie | 
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(IL 5) recommends a staff of paldga, bilva and udumbara 
respectively for the three varnas (or any of these for all ). 
Kathaka gr. (41, 22) recommends palaga, asvattha and nyagrodha 
respectively for the three. Manu (II. 45) prescribes bilva and 
palasa for brahmana, vata and khadira for ksatriya, pilu and 
udumbara for vaigya, and Kulluka adds that two staffs should 
be used by the boy, as two are recommended in a compound. 


The staff was required for support, for controlling the 
cattle of the teacher ( which the student was to tend ), for protec- 
tion when going out at night and for guidance when entering 
a river or the like.* 


The length of the staff varied according to the varna of the 
boy. Aégv. gr. 1.19.13, Gaut. I. 25, Vas. Dh. S. (XI. 55-57), 
Par, gt. (II. 5), Manu ( II. 46 ) prescribe that in the case of the 
brahmana, ksatriya or vaisya boy respectively the staff 
should be as high as his head, forehead or the tip of the nose, 
The San. gr. (Il. 1- 21-23, S. B. E. vol. 29. p, 260) on the other 
hand reverses this ( the brahmans having the shortest staff and 
the vaisya the longest ). Gaut. I. 26 says that the staff should 
be one not eaten by worms, should have the bark attached to it, 
and should have a curved tip, while Manu II. 47 adds that the staff 
should be straight, pleasing to look at and should not have come 
into contact with fire. The San. gr. (II. 13. 2-3) prescribes that 
the brahmacar! should not allow any one to pass between himself 
and his staff and that if the staff, girdle or the yajfiopavita break 
or rend, he has to undergo a penance (same as the one for the 
breaking of a chariot at a wedding procession ) and that at the 
end of the period of brahmacarya, he should sacrifice in water 
the yajfiopavita, staff, the girdle and the skin © with a mantra 
to Varuna (Rg. I. 24. 6) or with the sacred syllable ‘om’, 
Manu II, 64 and Visnu Dh. §, (27. 29 ) say the same thing, 


Mekhala ( girdle) :—Gaut. (1. 15), Agv. gr. (I 19. 11), Baud, 
gr. (IL 5. 13), Manu II, 42, Kathaka gr. (41. 12), Bhar. gr. (I. 2) 
and others prescribe that a girdle made of mujija grass should be 


649. Persians awest Sa ures | qr. J. 29; ‘am qvaea mrane- 
ted TANGA TAAMEATATYE Wratreanay’ sree. As the carrying of 6 
staff bos a seen result, it need not be carried at all times, according to 
Apararko ( p. 57 ), but the others having unseen resulta must be worn 
always. 

650. audit gee wearit taqrtag | asiedtagqes @ Ferra sure 
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tied round a brahmana boy's waist, one made of mirv& grasa 
(which-is used for making a bowstring) for a ksatriyaand one of 
hemp cords for a vaiSye. Paraskara says that the string of a bow 
should be used for a ksatriya and of miirva grass for a vaidya and 
adds that in the absence of these the girdle should respectively 
be made of kuga, aSmantaka and balvaja grass (for brahmana, 
ksatriya and vaidya ). Manu (II. 42-43) gives the same rules as 
Par, gr. Ap. Dh. S. (I. 1.2. 35-37) *! optionally allows a girdle of 
mufija grass with an iron piece intertwined in it for kgatriyas 
and woollen string or the yoke-string or a string of tamala bark 
for vaigyas (according to some). Baud. gr. (II. 5.13) sllows 
mauiijl girdle also to all. Some of the sutras (e.g. Baud. gr., 
Ap. Dh.S.) further prescribe that the girdle of mufija grass should 
have three strings to it and the grass should have its ends turned 
to the right and the knot of the girdle should be brought 
near the navel. Manu (II. 43 ) says that there may be one knot 
or three or five (according to family usage, says Kullikea ), ®§? 
In order to convey an idea of the rites of upanayana in the 
days of the grhya siitras the ceremony as contained in the Aév. 
gr. satra (which is among the shortest ) is set out in full. 
" Let him initiate the boy who is decked, whose hair (on the 
head ) is shaved (and arranged ), who wears a new garment or 
an antelope skin if a brahmana, ruru skin if a ksatriya, goat's 
skin if a vaisya; if they put on garments they should put on dyed 
ones, reddish-yellow, red and yellow ( for a brahmana, ksatriya, 
vaisya respectively ), they should have girdles and staffs (as 
described above ). Whilethe boy takes hold of (the hand of ) 
his‘ teacher, the latter offers (a homa of clarified butter oblations ) 
in the fire (as described above ) and seats himeelf to the north of 
the fire with his face turned to the east, while the other one (the 
boy ) stations himself in front (of the teacher) with his face 
turned to the west. The teacher then fills the folded hands of 
both himself and of the boy with water and with the verse ‘ we 
choose that of Savitr’ (Rg. V. 82. 1) the teacher drops down the 
water in his own folded hands on to the water in the folded 


651. Fay CraraeT Ria arate! oneiest Sauer) He ara Ways 
arg. a. g. 11. 2. 34-37. aray is oxplained as soy (hemp) in the com, on 
a 11.10. 10 and by exqe as ‘ amat qarqnagt qa: | tea cre aie 
? 

652. The number of knots was probably regulated by the number 
of the pravara sages invoked by a person. 

653. Vide Appendix for the text of Adv, gr. and fora very concise 
form prepared recently. 
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hands of the boy; having thus poured the water, he should seize 
with his own band the boy’s hand together with the thumb (of 
the boy) with the formula ‘by the urge (or order) of the god Savitr, 
with the arms of the two Asvins, with the hands of Pusan, I seize 
thy hand, oh! so and so’;**8* with the words ‘ Savitr has seized thy 
hand, oh so and so’ a second time ( the teacher seizes the boy’s 
hand ); with the words ‘ Agni is thy teacher, oh so and so’a 
third time. The teacher should cause (the boy ) to look at the 
sun, while the teacher repeats ‘God Savitr! this is thy 
brahmacari, protect him, may he not die ** and (the teacher 
should further) say ‘ Whose brahmacari art thou ? thou art the 
brabmacari of Prana. Who does initiate thee and whom ( does 
he initiate )? I give’®® thee to Ka (to Prajipsati)'. With the 
half verse (Rg. III 8.4.) ‘the young man, well attired and 
dressed, came™® hither’ he(the teacher) should cause him to 
turn round to the right and with his two hands placed over (tke 
boy’s) shoulders he should touch the place of the boy’s heart 
repeating the latter half (of Rg. III. 8.4). Having wiped the 
ground round the fire the brahmacar! should put (on the fire) a 
fuel stick silently, since it is known (from sruti) ‘ what belongs 
to Prajapati is silently ( done)’, and the brahmacar! belongs to 
Prajapati. Some do this ( offering of a fuel stick) with a mantra 
“to Agni I have brought a fuel stick, tothe great Jatavedas ; 
by the fuel stick mayst thou increase, Oh Agni and may we 
( increase ) through brahman (prayer or spiritual loro), svaiha’.°*” 
Having put the fuel stick ( on the fire) and having touched the 
fire, he ( the student ) thrice wipes off his face with the words ‘ I 








6538. Here the boy should be uddressed hy his name. The formula 
* devasya ty# ' occurs in several connections (c.g. in adoption ete, ) in 
several samibitds. Vide for this arm. ©. IL. 11, 2. aw. 11. 6.8.6. A similar 
formula occurs in aq. aragre I]. 3. 24 and IL. 9. 5, faxoq. gq. I. 11.17, 


arrag. I. 22. 5, a. a. IL. 5. 28 (qaeg..... TeAATAIAAsa I ), arsam. 41. 16 
(reads as in @t. z. ) 

654. a its ar qa. This aq occurs also in the sq. weqara II. 
3. 31 ( srarea & TTT «.... wa) and in avaager 1. 22. 5, ot. a. Tl. 18. 4 
and others. 


655. The words meq «.... ateqagrAm occur in emg. a. ar. II. 3. 29, 
araager 1. 22.5, avez II. 2 ( with variations in all) 

656. For the whole verse gar garam: Vide note 620 above. : 
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anoint myself with lustre’; itis known (from éruti) ‘for he 
does anoint himself with lustre’. ‘May Agni bestow on me, 
insight, offspring and lustre; on me may Indra bestow insight, 
offspring and vigour (indriya); on me may the sun bestow 
insight, offspring and radiance; what thy lustre is, Oh Agni, 
may I thereby become lustrous; what thy strength is, Agni, 
may Ithereby become strong; what thy consuming power is 
Agni, may I thereby acquire consuming power’.®* Having 
waited upon (worshipped) Agni with these formulas, (the student) 
should bend his knees, embrace ( the teacher's feet) and say to 
him ‘ recite, Sir, recite, Sir, the Savitr1’, Seizing the student's 
hands with the upper garment (of the student) and his own hands 
the teacher recites the Savitri, first pada by pada, then hemistich 
by hemistich (and lastly) the whole verse. He (the teacher) should 
make him (the student) recite(the Savitr! ) as much as he is 
able. On the place of the student's heart the teacher lays his hand 
with the fingers upturned with the formula ‘I place thy heart‘ 
unto duty tome; may thy mind follow my mind; may you 
attend on my words single-minded ; may Brhaspati appoint thee 
unto me’, Having tied the girdle round him (the boy) and 
having given him the staff, the teacher should instruct him in 
the observances of a brahmacar! with the words ‘a brahmacarl*° 
art thou, sip water, do service, do not sleep by day, depending 
( completely ) on the teacher learn the Veda’. He (the student ) 
should beg (food) in the evening and the morning ; he should 
put a fuel stick ( on fire ) in the evening and the morning. That 
(which he has received by begging) he should announce to 
the teacher; he should not sit down ( but should be standing ) 
the rest of the day.” °° 

The vhole procedure of upanayana is more elaborately 
described in the Ap. gr., in Hir, gr. and Gobhila. A few points 





658. ata aut &c. These mantras ocour in @. @. III. 3. 1, Qand ILI, 
5. 3.2; also in xq, 7, R. z. IL. 5. 62 &, 

659. wa aa &c. These words also occur in qrrenzy. I1.2., array. I, 22. 
10, f@xvaq. ( where wo have mq gq4). These words also occur in the 
marriage ceremony (as addressed by the husband ); vide urceneg. I. 8. 

660. wararata &c. These words ( with some additions and omis- 
sions ) occur in srg. @. ay. 11.6. 14, qreeeq. LU. 3, ere 41.17 and 
sevoral others. These are based on the sayy passage quoted in note 625 
’ above. In some it is seid simply ‘ do not sleep ' and this is explained in 
ag, uw. @ I. 1. 4. 28. a3 ‘ sa a: gafeurdt TIT TAA ENT’. 

661. srameaeiq sacrifice ia to be performed after « part of the 
Veda has been learnt. , vido orrsg, q. 1. 22. 10-16, atitrergey IIL. 2. 46~47. 
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of interest and divergence may be noted here briefly. It is 
remarkable that Asv., Ap. and several other sitrakaras do not 
say a word about the sacred thread, while a few like Hir. ar. 
(L 2.6), Bhar. gr. (1.3) and Manava ar. ( I. 22. 2) say that the 
boy already wears the yajfiopavita before the homa begins; 
while Baud. gr. (II. 5. 7) says that the boy is given tbe 
yajiopavita and then made to recite the well-known mantra 
‘the Yajiopavita is extremely sacred’ and the Vaik. smarta 
( Il. 5) says that the teacher gives the upper garment to the boy 
with °*? the verse ‘ paridarn vasah', the sacred thread with the 
mantra ' Yajfiopavitam 'and the black antelope skin with the 
mantra ‘the eye of Mitra’. Sudarsgana on Ap. gr. 10.5 says that 
the boy puts on the yajfiopavita with the mantra before he takes 
his meal ( according to some) or (according to others) before’* he 
puts the fuel stick on the fire and relies on Ap. Dh. 8. 1. 5. 15. 1 
for support. According to Karka and Harihara ( on Paraskara ) 
the yaifiopavita was given tothe student by the teacher after the 
tying of the girdle. The Sarmskdratattva p, 934 says the same, 
Late works like the Samskararatnamala ( p, 202) prescribe the 
wearing of the sacred thread before the boms. The origin and 
development of the ideas about yajfiopavita will be dealt with 
separately Jater on, Ap. gr. ( X.5), Baud gr. (II. 5. 7) and 
Par. gr.(II. 2) prescribe a dinner to brahmanas before the 
ceremonies begin and receiving their benedictions. Ap. gr. 

(X. 5), Bhar. gr. (1. 1), Baud gr. ° (II. 5. 7) say that the boy 
also is made to take food; according to later works (e.g. 

Samskararatnamala ) the boy takes his meal in the same dish 
with his mother (for the last time) and other brabmacarins (eight 
in number ) are also invited at the same time for meals in the 


662. ere gimned care THT Naw araaie | asieeid oT 
TAT TNE ST Wey | srasTATd Tas uy aMTaa TA ATI) 
git) aatetiaag srqacara JeasrrTq reais | st. q. II. 5. 7-8; the verse 
wafteata is quoted as from yeraftere in eyitee (I. p. 31 ) and is 
repeated even in the island of Bali by the pedandas. In some massa. of 
Par. gr. this mantra occurs, but it is an interpolation, as Karka, Jaya- 
rama and Harihara say ‘ vera GaRitet wMTATITT A araTT’ (Eee). 

663. wig ara: —thisis arq.a.qt. Il. 2.8; ferey ag: is om. a, 
at. HL. 2. 11. 

664. Acc. to srgraaye 11.2.3 the sree says ‘qgadtnne wae" 
rar agiedidatereriia.’ 
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wred waite’ &. (11.5.7). 
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company of the boy. This practice is observed even in modern 
times, Almost all prescribe that the boy is shaved on this day 
(asin caula); this also is done in modern times. But in 
ancient °** times the shaving was done by the acarya himself as 
stated by Sudargana on Ap. gr. 10. 6-8. There are several other 
matters detailed in Ap. and others, on which Asv. and some 
others sre silent. The important ones are mentioned below. 


(a) Ap. gr. (10.9), Manava gr. (I. 23.12), Baud. gr. 
(IL. 5,10), Khadira gr. (II. 4) and Bhar. gy. (I. 8) make the boy 
tread on a stone to the north of the fire with his right foot after 
homa. The mantras repeated in the several sutras are significant 
asking the boy to be firm like a stone. °” 


(b) .Manava gr. (1.22.3) and Kathaka ar. (41. 10) prescribe 
after homa the tasting of curds thrice after repeating the verse 
‘ Daduikravno skarisam '( Rg, IV. 39. 6=Tai. 8. 1.5. 4. 11). 

(c) Par. gr. (IL. 2), Bh&r. gr. (1.7), Ap. gz. (11. 1-4), Ap. 
Mantrapétba (II. 3. 27-30), Baud. gr. II. 5. 25 ( quoting Satya- 
yanaka ), Manava er. I. 22. 4-5, and Khadirs gr. II. 4.12 refer 
to the fact that the teacher asks the boy his name and the latter 
pronounces his name, The teacher also asks whose brahmacar! 
the boy is, 


A person was given ( as shown above at pp. 246-247 ) 
an abhivadanlye name either derived from the nakgatra of 
birth or from a deity name or the gotra name, This was 
necessary for several purposes. The teacher had to know that 
the boy came from a good family, ha had also to address him 
by name (as there might be several pupils). It is wrong to 
suppose "* from the story of Satyakima Jabala (where the 





666. aia qavaatiwataat: waa: waar watest wear 
TIAL A TSAI STATA AAT MATA Ts | STAT THIS TarTerary aiea- 
PANS ACIS Tere ar faqana | sig. q. X.6-8. gael on sitra 

says ‘ TTAqHUIHTetHwrAcITgaeae and on sitra 8 ‘ araq—sread: 
To TIAA aa aT: HERea Ei He sas | dw ewe 
HAT srqragargad | qo AacgwMUaT! TH TAT Arita: wareg- 
wees TTA TeHeT ATT @rgwqaraag |.’ TTP on srg. x. X. 6 says 
‘gt aexaged HUA: garg arta gegw wala,’ which is combated 
by gaara. 

667. onfadaagarragts ef feet va | oe Re garae: weET geATTe: | 
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668. Vide Keay in ‘ Ancient Indian Education’ p, 23 where he says 
‘it was still the rule for brahmanas to be received as students.’ Dr, 
Ghurye in ‘ Caste and rece in India ’ p, 43 merely repeats thie dictum. 


286 History of Dharmaésastra { Ch. VII 


teacher asked him his gotra ) that only brahmanas were admitted 
to brahmacarya. All smrtis, even the latest, contemplated that 
the three castes had the right to learn the Veda. It is one thing 
to have a right and another to exercise it, Probably very few 
ksatriyas cared to submit their sons to the rigorous discipline 
of brahmacarya as Iaid down in the smrtig and cared much less 
for Veda studies. In the Mahabharata and in the Kadambar! 
it is said that the princes were taught in a special house con- 
structed for the purpose and teachers were paid handsomely 
and brought there to teach instead of the princes going to the 
teachers, 


It is not possible for want of space to show how the great. 
ast possible confusion prevails as to the order of the various 
components of the ceremony of upanayana, But a few striking 
examples may be given. Asvaldyana gr. treats of the tying of 
the girdle and the giving of the staff almost at the end of the 
ceremony, while Ap, gr. puts this after homa and immediately 
before sfijalipirana (filling the folded hands of both with 
water); Asvalayana puts adityadargana after the boy’s hand is 
held by the teacher and before paridina ( handing the boy over 
to the deities ), but Bhar. (1.9) puts it after the instruction in 
the observances of brahmacarya. The Bhar, gr. (J. 9) treats 
of Adityadargana almost at the end of the rites, while Aégv, 
places it among the earlier ones after homa. Besides the same 
mantras are employed by different sitras for different purposes; 
for example, the mantra ‘suéravah &c,’ is employed by Ap. at 
the time of taking the staff by the boy ( XI. 14 and Mantrapatha 
If. 5.1), while Agv. gr. (I. 22.19), Bhar. gr. (I. 10), Manava gr. 
(I. 23.17) employ it in ‘medhajanana’ (on the 4th day after 
upanayana ) and Par. gr. (IT. 4) employs it at the time of putting 
a fuel stick on fire. Asv. employs the versa ‘yuva suvds&h’ 
(Rg. IIL. 8. 4) for making the boy turn round ( first half ) and 
for touching the region of the boy’s heart ( latter half ), while 
the same verse is employed at the time of tying the girdle 
round the boy’s waist by the Manava gr. (1, 22.8) and Par. 
er Il, 2). 


Later writers went on adding mantras and details, On 
the day prior to upanayana the Nandisraddha was performed as 
said by Haradatta on Ap. gr. 10.5. Grakamakha (a sacrifice to 
the planets ) also may be performed the previous day or on any 
day within 7 or 10 days of the upanayana, Then before the 
actual upanayana, there is the worship-of Ganapati and of 
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Kuladevatais, punydhavacana, the worship of Matre and the 
consecration of the mandapa-devatas. For the detailed modern 
procedure ( prayoga ) of upanayana, the S, R. M. ( pp. 197-210 ), 
which in the main follows the briefer procedure in the grhys 
sutras, may be consulted. Upto the act of making the boy 
dine with his mother it is the father who does everything ; 
thereafter it is the doarys who does the rest. The sarnkalpa 


of upanayana is given below °°, 


Yajfopavita*” :—A few words must be said onthe history of 
yajftopavita from ancient times. Among the earliest references is 
one from the Tai. 9, IJ. 5, 11.1‘ the nivita‘?! is (used in actions) 
for men, the pracinavita ( is used in rites ) for pitrs, the upavita 
(in rites ) for gods; he wears it in the upavita mode (i.e, slung 
from the left shoulder), thereby he makes a distinguishing 
sign of the gods’. In the Tai. Br. (I. 6.8.) we read ‘wearing in the 
pracinavita form he offers towards the south; for in the case of 
pitrs, acts are performed towards the south. Disregarding that 
one should wear in the upavita form and offer in the north only, 
since both gods and pitrs are worshipped (in this rite)’.“? The 
three words nivita, pracInivita and upavita are explained in the 
Gobhila gr. (I, 2. 2-4) which says ‘raising his right arm, putting 
the head into ( the upavita ) he suspends ( the cord ) over his left 
shoulder in such a way th t it bangs down on his right side; 
thus he becomes yajiopavitin- Passing his left arm, putting 
the head (into the upavita) he suspends it over his right 
shoulder, so that it hangs down along his left side; in this way 
he becomes pracinavitin; a person becomes pracinavitin only 
in the sacrifice offered to the Manes’ °", To the same effect is 
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Khadira gr. I. 1. 8-9, Manu II. 63, Baud. gr. paribhasd-siitra IT. 
2. 7 and 10, Vaik. 1.5. The Baud. gr. paribhasd-siitra II. 2,3 
says ‘ when it is carried over the neck, both shoulders and the 
chest and is held with both the thumbs (of the two hands) 
lower than the region of the heart and above the navel, that is 
nivita ; (when the Sruti says it is) for men, what it means is that 
it is for sages. The occasions when nivita mode is used are: 
rsi-tarpana, sexual intercourse, samskaras of one’s children 
except when homa is to be performed, answering the calls of 
nature, carrying 4 corpse and whatever other actions are meant 
only for men; nivita is what hangs from the neck’, 


The Sat. Br. (II. 4.2.1, S. B. E. vol. 12, p, 361) says “ the 
gods being yajfiopavitins approached near, bending their right 
knee; he ( Prajipati) said to them ‘the sacrifice is your 
food, immortality is your strength, the sun is your light’; then 
the pitrs approached him, being praciInavitins and bending their 
left knee and then men approached him covered with a garment 
and bending their bodies” etc."> It is important to note 
here that men are said to have been covered only with a garment 
and there is no reference in their case to any mode of wearing 
either as yajfiopavita or nivita or pracinavita, This rather 
suggests that men wore only garments when approaching gods 
and not necessarily a cord of threads. In the Tai.*”* Br. III. 10.9. 
it is said that when vak (speech) appeared to Devabhaga 
Gautama he put on the yajfiopavita and fell down with the 
words ‘ namo namah’, 


It seems to follow from a passage inthe Tai. A. (II.1) 
that a strip of black antelope skin or of cloth was used in 
ancient times as upavita™”’ ‘the sacrifice of him who wears the 
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yajiopavita becomes spread out ( prosperous, famous ), while the 
sacrifice of him who does not wear it does not spread ; whatever 
a briabmana studies, wearing a yajfiopavila, he really ( therein ) 
performs a sacrifice, Therefore one should study, sacrifice or 
officiate at a sacrifice with the yajnopavita on for securing the 
spreading of sacrifice; having worn an antelope skin or a 
garment onthe right side, he raises the right hand and keeps 
the left down; this is yajfiopavita; when this position is reversed 
it is pricInavita; the position called samvita is for men.’ It is 
remarkable that here at any rate no cord of threads is meant by 
upavita, but only a piece of skin or cloth. The Par. M. 
(IL part1p. 173) quotes’? a portion of the above passage 
and remarks thatthe Tai. Ar. lays down that a man becomes 
an upavitin hy wearing one of the two, viz. antelope skin and 
(cotton ) garment. 


In the Pirvamimaimsasitra (IIL 1. 21) it is established (with 
reference to the words) in the Tai, S. IL. 5. 11. 1 (upavyayate eto. 
quoted in f. ». 671) that one has to be an upavitin throughout all 
the aclions, prescribed in the sections on the Darsa-Pairnamasa 
sacrifice and not only whenthe Saimidhenl verses are recited. 
The first part of the same passage is discussed by Jaimini ( III. 
4, 1-9) and it is established that the passage enjoins the wearing 
of upsavita in Darsa-PGrnamisa which is devakarma and that the 
roferenca to pracinavita and nivita is only an anuvada intended 
to emphasize the desirability of the wearing of upavita in sacri- 
fices to gods, ‘ine Tantravartika °° explains that nivi/a is tying 
the upavita round the throat like a braid of hair (according to 
some), While according to others it is tying it round the waist as 
if for girding up the loins and that the first is no§ done except in 
battle, while the latter has to be resorted to in all acts in order to 
devote sole attention to them. So according to the Tantravartika, 
the Tai. 8, is not referring (in II. 5, 11.1)t9 a cord of threads but to 
a piece of cloth, Some of the stitrakaras and commentators drop 
hints that garments were used or could be used as upavits. Ap. Dh. 
8. (II. 2. 4. 22-23 ) ssys that » householder should always wear 
an upper garment and then adds ‘ or the sacred thread may serve 
the purpose of an upper garment.’ This shows that origuneily 
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upavita meant an upper garment and not merely a cord of 
threads. In another place the same sitra says (II. 8.19.12) 
‘one (who partakes of griddha dinner) should eat covered with 
an upper garment slung over tha left shoulder and passing under 
the right arm’. Haradatta gives two explanations of this, viz. 
that one should wesr an upper garment ( while dining ata 
Sriddha) like a yajfopavita i. » under the right arm and 
over the left shoulder, that is, a brihmana cannot rely on 
Ap. Dh. S. II. 2.4. 23 and wear at Sraddha repast only the 
sacred thread ( but he must wear the garment in that fashion) 
and give up the sacred thread for the time. °° While another 
view is that he must wear the sacred thread and the upper gar- 
ment both in the fashion of upavita. Ap. Dh. S. (I. 2. 6. 18-19) 
prescribes that when a student wears two garments he should 
wear one of them (i.e. the upper one) in the yajfiopavita 
mode, but when he wears only one garment then he should 
wear it round the lower part of the body (and should not cover 
the upper body with a portion of the garment though it may be 
long enough for that ). Ap. Dh. 8. I. 5.15.1 prescribes that a 
man must ba yajfopavitin at the time of waiting upon teachers, 
elders, guests, at the time of homa, in japa ( murmuring prayer), 
at meals and in taking dcamana and at the time of daily vedic 
study. On this Haradatta says ‘ yajfiopavita means a particular 
mode of wearing the (upper) garment; if one has no upper 
garment, then there is snother( but inferior) mode stated In 
Ap. Dh. 8, II. 2, 4. 23 and that af otber times it is not necessary 
to have the yajfiopavita ’. 


The Gobhila gr, (1. 2.1) in treating of upanayana®®! gays 
‘the student takes as yajiiopavita a cord of threads, a garment 
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or a rope of kuga grass’, This indicates that though a cord of 
threads was considered in Gobhila’s days as the appropriate 
yajiiopavita, that was not an invariable rule in his day and that 
a garment could be employed instead. The commentator being 
brought up in the latter day tradition explains by saying that 
if the stitra was lost ina forest then a garment may be worn 
like the sacred thraad and if even that was lost arops of kusga. 
But this appears to be rather far-fetched as an explanation of 
Gobhila’s unqualified words. Manu (II, 44) says that ‘the 
upavita of a brabmansa should be made of cotton, its strands 
should be twined with the right hand moved over them (or the 
twist of the strands must ba upwards ) and it should have three 
threads’. Medhatichi comments on this that ‘ upavita " means a 
particular mode of woaring a garment or a particular position of 
it and therefore here by upavita is meant that which can be worn 
in that mode. The Sm. C. quotes a prose passaga from Rsyasrnga 
‘or one may carry out all the purposes for which yajfopavita is 
required by means of a garment and in its absence by a string 
of three threads’. Fron the above passages, from the fact that 
many of the grhyasttras sre entirely silent about the giving or 
wearing of the sacred thread in upanayana and from the fact 
that no mantra" is cited from the Vedic Literature for the act 
of giving the yajfiopavita (which is now the centre of the 
upansyana rites), whil- scores of vedic mantras are cited for 
the several component parts of the ceremony of upanayana, it is 
most probable, if not certain, that the sacred thread was not 
invariably used in the older times as in the times of ¢he later 
smrtis and in modern times, that originally the upper garment 
was used in various positions for certain acts, that it could be 
laid aside altogether in the most ancient times and that the 
cord of threads came to be used first as an option and later 
on exclusively for the upper garment. 


A few rules about yajiiopavita may now be stated here.*® 
The yajfiopavita is to have three threads of nine strands a 
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twisted (for each thread). Vide Baud. Dh.S.1. 5.5., Devala quoted 
in the Sm. C. "84, The nine devatis of the nine fantus ( strands ) 
are given by Devala viz, Omkara, Agni, Naga, Soma, Pitrs, 
Prajapati, Vayu, Strysa,* all gods. Medhatithi on Manu I1.44 says 
that inistis, animal sacrifices and soma sacrilices, the yajfiiopavita 
was to have only one thread of three fantus, but it was three-fold 
in three classes of ahina, eh@ha, and satira sacrifices as they 
required three fires and in the seven somasamstha@s seven-fold and 
five-fold when viewed with reference to the three savanas and 
two samdhyds, The yajfiopavita should reach as far as the 
navel, should not resch beyond the navel, ror should it be above 
the chest.°° Manu II, 44 and Visnu Dh. S, 27. 19 prescribe that 
the yajfiiopavita for brahmang, ksatriya and vaisya should respec- 
tively be of cotton, hemp and sheep wovl. Band. Dh. S. (I. 5. 5), 
Gobhile er. (1.2.1) say that it may be of cotton thrend or of kusa 
grass and Devala as quoted in Sm. C. says that all twice-born 
persons should make their yajiiopavita of cotton, of ksuma, hair 
of cow’s tail, hemp, tree bark or kusa according to the availa- 
bility of the matorial.°®? The remarks of the Samskaramaytkha 
after quoting Manu IJ, 44 are interesting ‘ wa do not know the 
origin of (or authority for) the practice of present-day kgatriyas 
and vaisyas, viz. of wearing cotton yajfopavita’, This shows 
that in the 17th century A. D. many ksatrivas and vaisyas put on 
yajfiopavita.“* Kuméarila also cays that wearing yajiiopavita 
and studying Vedas is common to all the three varnas. 


The number of yajfiopavitas to be worn differed according 
to circumstances. A brahmacari was to wear only one yajnopavita 
and samnydasins, when they kept yajnopavita at al], also wore 
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only one. A snataka *® (i.e. one who has returned from the 
texcher’s house after brahmscarya) and a house-holder were 
to wear two while one who desired long life may wear 
more than two. Vas. Dh. 8S. XII. 14 says ‘sndtakas should 
always wear a lower garment and an upper one, two 
yajfiopavitas, ehould have a stick and ae pot filled with 
water’, Kagyaps allowed a householder to wear any number 
up to ten. Whether yajiopavita as worn in modern times 
was worn from the most ancient times or not, it is certain 
that long before the Christian ers it had come to be so worn 
and it had become an inflexible rule that a brahmana must 
alwavs wear 4% yajhopavita and have his top-knot (of hair) 
always tied up; if he did any act without observing this rule, 
it was ineMencious.? Vus.°! und Baud. Db. S.( IT. 2. 1) both 
sry that aman must always wear yajfiopavita. Ifa brahmana 
took his meals without wearing yajflopavita, ha had to undergo 
prayascitts viz. to bathe, to mutter prayers and fast; vide 
Laghu-Harita verse 23 quoted by Apararka pp, 1171, 1173. The 
Mit, on YAj, III. 292 prescribes prayascitta for answering calle 
of nature without having the yajiopavita placed on the right 
ear (as Yaj. 1,16 prescribes). Manu IV 66 forbids the wearing 
of anocther’s yajiopavita along with several other things (such 
as shoes, ornament, garland and kamandalu ). In Yaj.( 1. 16 and 
133 ) and other sinrtis the yajfiopavita is called brahmasitra, 


An interesting question is whether women ever had upa- 
nayans performed or whether they bud to wear the yajfiopavita. 
Several smriis contain instructive dicta on this point.°? The 
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Haritadharmasitra as quoted in the Sm. C. and other digests 
says ‘there are two sorts of women, those that are brahma- 
yvadinis (i. e. students of sacred lore) and those that are sadyo- 
vadhis (i.e. who straightway marry). Out of these brahma- 
vidinis have to go through upanayana, keeping fire, vedic study 
and begging in one’s house (i. e. under the parental roof ); 
but in the case of sadyovadhis when their marriage is drawing 
near, the mere ceremony of upsnayana should somehow be 
performed and then their marriage should be celebrated.’ In 
the Gobhila gr. °? II. 1. 19 it is said “ lending forward towards 
the sacred fire (from the house) the bride who is wrapped in 
a robe and wears the sacred thread (slung from her left 
shoulder, in the yajiiopavita mode) he (the husband ) should 
murmur the verse ‘Soma gave her to Gandharva’( Rg. X. 85. 
41)”. Itis clear that the girl, according to Gobhila, wore the 
yajiopavita as a symbol of the rite of upanayana. The com- 
mentator to whom this procedure naturally seemed strange 
explains ‘ yajfiopavitinim ’ as meaning ‘ whose upper garment is 
worn in the fashion of the sacred thread’, In the Samskara- 
tattva of Raghunandana it is stated that Harigarma held that 
according to Gobhila the bride was to wear a yajiivpavita, 
though Raghunandana himself does not approve of this expla- 
nation. In the ceremony of Samavartana, Asv. gr. III. 8, °* 
on the subject of applying ointment says ‘ after having smeared 
the two hands with ointment a bréhmana should salve his 
face first, a ksatriya his two arms, a vaisya his belly, a4 
woman her private parts and persons who gain their live- 
lihood by running, their thighs’. It ig improper to say, 
as some do, that as to women this is a general rule inter- 
polated in the treatment of samavartana and has nothing to 
do with the latter. We should rather hold that Asv. knew 
of women undertaking Vedic study and so prescribed what 
they should do in their samavartans. In the Mahabharata 
Veneers 305, 20 ee a brabmana is said to have ve to the 
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mother of the Pandava heroes 8 number of mantras from the 
Atharvasiras. Harita®** prescribes that in the case of women 
samavartana took place before the appearance of menses. There- 
fore brahmavadin! women had upanayana performed in the 8th 
year from conception, then they studied Vedic lore and finished 
student-hood at the age of puberty. Yama'*’ says ‘in former 
ages, tying of the girdle of mufija (i. e. upanayana) was 
desired in the case of maidens, they were taught the vedas and 
made torecite the Savitri ( the sacred Gayatri verse); either 
their father, uncle or brother taught them and not a stranger 
and begging was prescribed for a maiden in the house itself and 
she was not to wear deer-skin or bark garment and was not to 
have matted hair’, Manu seems to have been aware of this 
usage as prevalent in ancient times, if not his own. Having 
spoken of the samskaras from jitakarma to upanayana, Manu 
winds up (IL 66) ‘ these ceremonies were to be performed in 
their entirety for women also, but without mantras’ and adds 
(IL 67)‘ the ceremony of marriage is the only samskdra per- 
formed with Vedic mantras in the case of women; (in their 
case) attendance on the husband amounts to serving a guru 
(which a student had to do) and performance of domestio duties 
to worship of fire’ (which the student had to perform by offering 
a fuel-stick in the evening every day ). This shows that in the 
day of the Manusmrti, upanayona for women had gone out of 
practice, though there were faint glimmerings of its perform- 
ance for woien in former days. Relying on the words ‘in 
former ages’ occurring in the verses of Yama quoted above 
medieval digests like the Sm. C., the Nirnayasindhu and others 
say that this practice belonged to another yuga. In Béana- 
bhatta’s Kadambari,°"8 Mahasveta (who was practising tupas) is 
described as ‘one whose body was rendered pure by ( wearing ) 
a brahmasiitra (i.e. yajfiopavita )’. The yajiiopavita came to 
have superhuman virtues attributed to it and so probably even 
women who were practising austerities wore it. The Sam. Pr, 
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(p. 419) quotes a verse saying that the Supreme Being is called 
yajiia and yajfiopavita is so called because it belongs to the 
Supreme Being ( or is used in sacrifices for Him ).°” 


Though ksatriyas and vaisyas also were entitled to have 
the upanayans performed, it appaars that they often neglected 
it or at least neglected the constant wearing of yajnopavita, so 
much go that from comparatively early times the yajnopavita 
came to be regarded asthe peculiar indicator of the wearer's being 
of the brahmana caste. Fer example, Kalidaiss in Raghuvamsa 
(XI. 64) ° while describing the irate brahmana hero Paragu- 
rama says ‘ wearing the upavita, which was the heritage that 
came to him from his father, and holding a formidable bow that 
came to him from tho side cf his mother (who was a ksatriya 
princess)’. If the upavita had been as constantly worn by the 
Ksatriyas as by brahmanas in Kalidasa’s day he would not have 
spoken of it as the peculisr sign of a braimana, In the drama 
Venlsamhara ( ActJI1) when Karna resented the attitude of 
ASvatthiman, who raised his left foot for kicking Karna, and 
ssid that he could not cut off his leg as by virtue of his caste 
(as bralimana ) he cculd not be punished in that way, ASvattha- 
man replied by throwing away his sacred thresd with tho 
words ‘here doI give up my caste’.”! That shows that in the 
days of the Venlsamhara ( noé later than about 600 A. D.) the 
yajnopavita had become the peculiur indicator of the caste of 
brahmanas only, 

The Baudhayana-sttra qucted in the Samskira-ratnamala 
(p.188) saya that yarn spun by a brahmana or his maiden 
daughter is to be brought, then one is to measure first 96 angulus 
of it with the syllable bhuh, then another 96 with bhuvah anda 
third 96 with svah, then the yarn so measured isto be kept on 
a leaf of paladga and is to be sprinkled with water to the 
accompaniment of the three mantras ‘apo hi stha'( Rg. X. 
9. 1-3), with the four verses ‘ Hiranyavarnab’ ( Tai, S. V.6.1 
and Atharva J. 33.1-4) and with the anuvaka beginning with 
“pavamanah suvarjanah ’( Tai. Br. I. 4.8) and with the Gayatri, 
then the yarn is to be taken in the lefé hand and there is to 
be a clapping of the two hands thrice, the yarn is to be twisted 


699. aged: cena a seat Sa eight: | oodles aaiseay aeearag*iete- 
HTN ge. Fp. 419, 

700. fisepigarfianat ara a wasiad euq | cgira XI. 64. 

701, Seay Seavaiseiatd ar sis: ahtea mH | Bofleers ILL. 
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with the three'verses ‘bhuragnim ca ’( Tai. Br. III. 10,2) and 
then the Knot is to be tied with the formnuls ‘Bhirbhuvah svas- 
candramasam ca‘ (Tai. Br. IIL 10. 2) and the nine deities 
‘ omkara, Agni(quoted above in note 685)’ have to be invoked on 
the nine strands, then the upavita is to be taken with the mantra 
‘devasya tva’ and then it is to be shown to the sun with the 
verse ‘ud vayam tamasaspari’ (Rg. I. 50.10) and then the 
yajiopavita is to be put on with the verse ‘ yajfiopavitam &c." 
Then there is to be a japa of the gd@yatrt verse and then 
adcamans. For a brief statement of the mode of putting on 
a fresh sacred thread vide note below, 7 


The Baudhdyana-grhyasesasiittra (II. 8. 1-12) gives a 
few insignificant points of differenco as to the upanayana of 
ksatrivas, vaigyas, ambastha and karana (son of a vaisya 
from a Sadra female), It is not necessary to go into these 
details. 


The next important question is as to whether upanayana was 
performed in the case of the blind, the deaf and dumb, the idiotic 
&e, Jaimini has established that those who are devoid of a limb?" 
are not eligible for agnihotra, but this inability arises only 
when the defect is incurable. Similarly the Ap. Dh.S. II. 6. 14. 1, 
Gaut. 28, 41-42, Vas, 17. 52-54, Manu 9, 201, Yaj, Il. 140-141, 
Visnu. Dh, S. 15. 32 ff. say down that persons who are impotent, 
patila, congenitally blind or deaf, cripple and those who suffer 
from incurable diseases are not entitled to share property on a 
partition, but are only entitled to be maintained. But they all 
allow even these to marry. As marriage is not possible for 
dvijitis unless upanayana precedes it, it appears that the cere- 
mony of upanayana was gone through as far as ib could be 
carried out in the case of the blind, the deaf and dumb &c. The 
Baud, gr. Sesasittra (TI. 9) prescribes a special procedure for 
the upanayana of the deaf and dumb and idiots. The principal 


702. In modorn times whenever a new yajiopavila has to be worn 
( because the ono worn is lost or cut &c.) the ceremony briefly consists 
in repeating the three verses ‘&po hi gtha’ (Rg. X. 9. 1-3) over water 
with which the yujnopavita is to be sprinkled ; then there is the repeti- 
tion of the G&yatri ten times (exch time preceded by the vythttis, as 
‘om bhir bhuval svah’) and then the yajiopavita is to be put on with 
the mantra ‘yajiopavitam paramamm’ (cited above in note 662 ). 


103, omettar tgat) verat Geaeravmg &. VI. 1. 41-42. The 


oxcluston of these from inheritance will be dealt with later. 
H, D, 38 
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points in which their upanayana differs from that of othera are 
that the offering of samidh, treading on a stone, putting on a 
garment, the tying of mekhalS, the giving of deer skin and 
staff are done silently, that the boy does not mention his name, 
it is the 4carya himself who makes offerings of cooked food or 
of clarified butter, all the mantras are muttered softly by the 
dcirya himself. The sitra™ gays that according to some the 
same procedure is followed as to other persons who are impotent, 
blind, lunatics, or suffering from such diseases as epilepsy, 
white leprosy or black leprosy &c. The Nirnayasindhu quotes 
a passage from the Brahmapurana cited in the Prayogaparijata 
about the upansyana of the impotent, the deaf and others which 
contains rules similar to Baudhdysna’s. The Sam. Pr. ( pp. 
399-401) andS. R. M. (pp. 273-274) also quote the passage 
and explain it, The purana™® gays that those who cannot 
repest the Gayatri (such as the deaf and dumb ) should be 
brought near the teacher or fire and that the teacher should then 
touch them and then mutter the Gayatr! himself, but that in 
other cases such as lunatics, they should ba made to repeat the 
Gayatri at least if possible and if that too is not possible, then 
on touching them the 4carya should repeat it. The same purana 
prescribes that kunda and golaka (the first being the offspring of 
an adulterous intercourse when the husband of the woman is 
living and the second when the husband is dead) should have 
upanayana performed in the same way as for the deaf and 
dumb, if it is known that the adulterer and the woman were 
both of the brahmana caste. There is some difference of opinion 
as to iunda and golaka, Manu (II. 174) defined them as above. 
Ap. Dh. 8, II. 6.18,1, Manu (10,5) and Yaj. (1. 90, 92 ) 78 
expressly say that a person born of a brahmans from a bréhmana 
woman belongs to the same caste only if he is born in lawful 
wedlock and that even the anuloma sons must be born in 
wedlock. Tho kunda and golaka being the offspring of adultery 


704. wquasra 


r oe Prraniteteoraettarg sere rp rr Tee oTTEATHR 
Pa-gre-qra Gitmadaes earcarear wea | ay. y. Brees IT. 9. 14. 


705. waeraeag day dene: weuleeq adie a vena 
area | ankeratarcra wfies ake Aad: equed a deardaat ang- 
Gqul | HATA AHA HUT Fa gt Tawi ARrrqrard: eadiqn: | 
BTATTTATE BY ATTA AUST Tt AAT | HEATER eres AA area | we- 
Wa festrtal denrat grenieat W w@rgTer quoted in factemaey and denn 
meat; the eqeqdtart ( p. 4) quotes some of these verses. 

106. fawrete fAfY: Bye: wet. 1, 92. 
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would not really be brahmanas even though both parents were 
brahmanas, Thus, though these two are not strictly brahmanas, 
upanayana of a secondary kind is allowed to them. Manu 
CIIT. 156 ) included the kunda and goleka among brahmanas not 
to be invited at sriddha. Elaborate discussions have been held 
why they were so specially mentioned, when they were not.on 
Manu’s own dictum brahmanas. Some like the author of the 
Sarmgraha held that the kunda and golaka forbidden by Manu in 
friddha were those born under the ancient practice of niyoga; 
while others repudiated the idea that those born under the 
practice of niyoga had any taint attaching to them.”” 


It is not necessary to go into the question of the upsnayana 
of mixed castes. Manu ( X. 41) says that the six anulomas are 
eligible for the rites of duijas (and so for upanayana ) and the 
Mit.7 on Yaj. I. 92 and 95 says that the anulomas have 
upanayana performed according to the rules of the caste of the 
mother and further mixed castes arising from the six anuloma 
castes in the anuloma order are also eligible for upanayana. 
The Baud. gr. Sesasutra II. 8 gives rules for the upanayana cf 
ksatriyas, vaisyas and of mixed castes like rathakara, ambastha 
&c, Gaut.7 IV, 21 made an exception in the case of the son 
of a brabmana from a Sidra woman. All pratilomas were like 
sadra according to Manu (IV. 41) and the offspring of a 
brébmana from a Sidra woman, though anuloma, was like 
pratilomas. A 3idra is only ekajati and not duijati (Gaut. X. 51) 
and for the pratilomas (as well asfor the sidra) there was 
no upanayana. 


Upcnayans was so highly thought of that some of the 
ancient texts prescribe a method of upanayana for the Asvattha 
tree, Vide Baud. gr. Sesasittra II1.19, In modern times also rarely 
this upanayana is performed. To the west of the ASvattha tree 
homa is performed, the samskdras from pumsavana are imitated 
but with the vyahrtis only, the tree being touched with Rg. III. 





707. Vide eqiaateqzart on amg (11. pp. 399-400, Gharpure’s ed.) 
for this elaborate discussion; vide also wenreratat pp. 397-398. 

708. sear quivitargiat aPragemte quantdiedtnaiteraarniy sé 
ardag | fate on ar. 1.92 and ‘eg argrorahraenqutstamnigerregaindat 
FRAT TIATAT | Aas Agar aataareag |” fate on gy. I. 95. 

709. aitataeg wiletar: | qari a man 1V. 20-21 ; ATTA YE- 
arorgrrad tqnerwraeayy Kesh |@ RATT | og, wg 11. 1,6, 
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8.11 ‘vanaspate’, A piece of cloth is held between the tree and 
the performer, then eight auspicious verses are repeated (manga- 
lastaka), the cloth is removed and then the hymn called Dhruva- 
sukta (Rg. X. 72. 1-9) is repeated. Other mantras (like Rg. X, 
62-63 ) area also recited. Then a piece of cloth, yajfiopavita, 
girdle, staff and deer-skin are given with appropriate mantras 
and lastly after touching the tree, the Gayatr! is repeated. 
Tn B.C. vol. IIL, Malavalli No. 22 there is a reference to the 
upsnayana of Asvattha trees performed by one Bachappa 
in 1358 A. D, 


_  Savitryupadesa >—It will ba seen from the passage of the 
Sat. Br. quoted above (in note 625) that the sacred Gayatri verse 
was imparted in very ancient times to the student by the 
teacher a year, or six months, 24,12 or 3 days after upanayana 
and that the Sat. Br. prescribes that inthe case of brahmana 
students this must be done immediately. This ancient rule 
was probably due to the fact that students in those far-off 
times when they came to the teacher at the age of seven or eight 
had hardly any previous instruction and so must have found 
it difficult to pronounce properly and correctly the sacred verse 
immediately on initiation. It is for this reason that so modern 
a work as the S. R. M. (p. 194) says that such mantras 
as ‘San-no devirabhistaye’ (Rg. X. 9. 4) which have to be 
repeated by the brahmacar! in the rites of upanayana should 
be taught to him even before upanayana, just as the wife 
( who being a woman had no upanayana performed ) was taught 
the Vedic mantras accompanying such scts as that of examining 
ajya in sacrifices.”!” The same rule” of postponing the instruc- 
tion in Gayatri is stated in San. gr. II,5, Manave er. I. 22. 15, 
Bhar, gr. 1.9, Par. gr. II. 3. The general practice however seems 
to have been to impart the Gayatri that very day. According to 
most of the stitras the teacher sits to the north of the fire facing 
the east and in front of him the student sits facing the west 
and then the student requests the teacher to recite to him the 
verse sacred to Savitr and the teacher imparts to him firat one 
pada at a time, then two padas and then the whole. According 


710, sgrentedatanacigerarrt st at aitterrargrergradar- 
atte Ret amy qagtepwaamead | cera sursaeryaeaoy | a. 
Taare p. 194. 

TUL. deeat aiftaieeae Prorsaeae ari at. 9. Ul. 6; af aieeat 
Brea deeangs engdrprrsss Breangs wa ge) wregra gq. 1. 9. 
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to Baud. gr. II. 5. 34-37 the student places on the fire four 
fuel sticks of the palasa or other sacrificial tree anointed 
with clarified butter and repeats mantras to Agni, Vayu, 
Aditya and the lord of vralas with ‘avaha’ when offering’™*® 
them. Various intricate modes occur in the sutras and the 
commentaries thereon about how this first instruction in 
Gayatri is to be carried out. The differences are due to 
the place assigned to the vyabritis’ (bhih, bhuvah, svah ), 
Two illustrations aro set out below from Sudarg.na ’"* on Ap. gr. 
IJ. 11. The syllable ‘om’ has been looked upon as very sacred 
from ancient times and is a symbol of the Supreme Being. The 
Tai. Br. II. 11 contains a eulogy of ‘omkadra’ and quotes 
Reg. I. 164. 28 in support ‘rco aksare parame &c.’ taking the 
word ‘aksara’ to mean the ‘omkara’. The Tai. Up. I. 8. 
says ‘(syllable ) om is Brahma; om is all this ( universe)’. A 
vrdhmana about to begin the teaching ( of the Veda) says ‘om’ 
with the idea that he may reach near brahkmz, ‘Om’ is called 
pranava. Ap. Db, 8, I. 4. 13. 6 says ‘omkara is the door to 





712. st wane aS ad Aiea aerHe aA erat karat | Ara AAT 
aiaea saga aarat wats Aas aa alone azaas ara cewat caer Tt. 7. 
1, 5. 36-37. 

713. The mystic words y:, ya:, €4: are sometimes called Fereargias 
( vide Gobhila gr, 1f, 10,40, Manu IT. 81). They are also called simply 
warafas; vide &. aa. U5. 1, where we: is said to be the 4th. The number 
of vyThitis is usually seven, WW, Ya:, My Aes, Aa, aa, WET ( Vasigtha 
25.9, Vaik. VII.9). Gautama (1.62. ond 25.8) speaks of only five, 
viz WY, War, Fr, TET, ay, while the taretate has the same five, 
but geq is last 


714. sqrgdtfaat: crariqesstg at Tudadiguat Har! sim. 7. 
11. 11; on which gaqsta says ‘ait qeaeaagqatoay | ott aa: wal Faea UA | 
ait: U4: Mat Ta: Vata! st wEAATTted wat Fara wie | aif ya: 
faa at a: career | si qa: meaTraaed unt Faee dias ai a a: 
warqaiq'; thisis one method ; another is to put the vy&hrtis at the 
end ©, g. ait aeafaqated yt ott wnt Gaeq divia gat ott at ay a: 
NAGA GA: at aeafsar... .. HAT ye ath AA, A a: waara gs: 
ait acai «arg Ta: | Compare Bhar. gr. I, 9. a. aq. LL. 5. 40 is the same 
ag sim, a. Li. 11. ea: is often pronounced a8 gar. aittata mari otter 
Bat 2. NA ATAIT: TIeTTETE ETNA | a~raAa! a. w. 1.8; 
@raaq 1. 27 declares ‘aeq apam: sova:?. stat: taErt ae TIeIorAeT 
urge nave | 2m. ya. 1. 4.13.6. fue on ag [1 74 ‘ ederaen- 
AVITAGATTA DT tat! ... stat TAFT A TST aTTIsaTg TA 
anit soaterant saqacny ayaareaqat.” In the aweratafeg (12) 


a meqrg’s aitenrs (1. 24-29 ) sttareis identified with the supreme 
reahina, 


302 . History of Dharmasistra { Ch, VII 


heaven; therefore one who is about to study the Veda, should 
start his study by first repeating om.’ Manu (II. 74) prescribes 
the repetition of pranava at the beginning and at the end of 
daily Vedio study and further on (II, 76) says that the three 
letters ‘a',‘u’,‘m’ (in om) and the three vydbrtis were distilled 
from the three vedas by Prajapati as the essence. Medhbatithi 
on Manu (IL 74) says that ‘om must be uttered at the begin- 
ning of the daily Vedic study by the student or by the house- 
holder ( when performing brahmayajia ), but it is not necessary 
in japa’ &c. In the Markandeya-puraina chap. 42, Vayu chap. 20, 
Vrddba-Harita-smrti VI. 59-52 and in numerous other places 
there are hyperbolical or esoteric identifications of the three 
letters of om with Visnu, Laksmi and the jlva, with the three 
Vedas, with the three worlds, with three fires &o. In the 
Kathopanisad I. 2. 15-17 om is said to be the end of all Vedas, 
the source of the knowledge of brahma and also its symbol. 

The sacred Gayatri verse is Rg. III. 62. 10 and occurs in 
the other Vedas also, It is addressed to Savitr (the sun) and may 
also be interpreted asa prayer to the Source and Inspirer of 
everything. It literally means ‘ we contemplate that esteemed 
(longed for) refulgence ( glory ) of the divine Savitr who may 
inspire our intellects (or actions)’. Some grhya sitras prescribe 
the same verse for all students, whether brahmanas, kgatriyas 
or vaisyas. But others say that for brahmana the Savitri verse 
is the Gayatri, but for ksatriyas and vaiSyas, a sdvitrl ( verse 
addressed to Savitr) in the Tristubh (having 11 syllables in 
each quarter) or Jagafi (12 syllables in each quarter) should 
be the proper one. Here again there is difference. Acoording 
tothe commentators on the Kathaka gr. (41.20), the verse 
‘ adabdhebhih savita ’ (Kathakam IV. 10) and the verse ‘ Visva 
rapani’ (Kathakam XVI.8) are cited as the Savitri fora 
ksatriya and a vaisya respectively ; while the commentator on 
San. gr. (11. 5. 4-6) says that the Tristubh which is to be taught 
as the Savitr! to the ksatriya students is ‘& krsnena rajasa ‘ 

Rg. I. 35. 2) and the Jagati Savitri for the vaisya is ‘ Hiranya- 
pinih savita” (Rg. J. 35.9) or‘ hamsah sucisad’ (Rg. IV. 40. 
5). According to the Varaihagrhya (5) ‘ devo yati savitaé’ and 
‘yufijate manah ’( Rg. V. 81,1) are the Tristubh and Jagat! meant 
as Savitri for the ksatriya and vaisya respectively. According 
to Satatapa quoted in the Madanaparijata ( p. 23) the verse ‘ Deva 
savitah* (Tai. S. 1. 7.7.1, Kathakam XIII. 14) is the savitri 
for the ksatriya. According to Medhatithi on Manu IL 38 ‘a 
krsnena ( Rg. I, 35, 2) and ‘ viava ripani’ ( Kathakam XVI. 8) 


Ch, VII] Upanayana and the Gayatri 303 


are the two Savitris respectively for ksatriya and vaisys. That 
all these rules about the Savitri being in the Gayatri, Tristubh 
and Jagat] metres for the three varnas respectively are probably 
very ancient follows from the text ‘gayctrya brahmanamasrajata 
tristubh4 rajanyam &c.’ (quoted in note 356 above). The Asv. gr., 
Ap. gr., and some other sitras are entirely silent on the point, 
while Par, gr. If. 3 allows an option viz, all varnas may learn 
the Gayatri or the Savitri verses in the Gayatr!, Tristubh and 
Jagati respectively.”5 Why the Gayatri verse ( Rg. III. 62. 10) 
came to be famous it is difficult to say. Its fame was probably 
due to its grand simplicity and to its adaptability to an idealistic 
conception of the world as emanating from an all-pervading 
Intelligence. The Gopatha Brihmana (I. 32-33 ) explains the 
Gayatri in various ways. In the Tai. Ar. (11.11) it is stated 
that the mystic words bhih. bhuvah, svah’ are the truth (essence) 
of speech and that Savita in the Gayatrl means ‘one who en- 
venders glory ’.”'® Atharvaveda 19. 71.1 calla it ‘ vedamata ’ 
and prays that it may confer long life, glory, children, cattle 
&c. on the singer.”"” The Br, Up, V. 14, 1-67" contains a sublime 
eulogy of Gayatri which word is there derived from ‘ gaya’ 
meaning ‘ prana’, and the root ‘trai’ (to save) and it is said 
that when the teacher repeats the Gayatri for the benefit of the 
young student he thereby saves the boy's life (from ignorance 
and the effects of sin). The Ap. Dh. S. I. 1.1.10 mentions a 
brahmana text to the effect that the Savitri is recited for all the 
Vedas (i.e, by its recital atl Vedas become recited as it is 
their eseence ). Manu IJ. 77 ( =Visnu Dh. S. 55. 14) says that 
each pada of the Savitri was as if extracted from each of the 
three Vedas and that (II. 81=Visnu Dh. 8S. 55.15) the Savitri 
together with om and the three mystic syllables (bhaih &c.) is the 
mouth of Vedic lore (since Vedic study starts with it, or ‘brahma’ 
may mean ‘the Supreme Being’), Manu II. 77-83, Visnu 
Dh. 8. 55. 11-17, Sankhasmrti XII, Samvarta ( verses 216-223 ), 


715, mrt ergorcrawareeay 2 arg ett ated ceeded sii 
teresa ate at arrity tare. g. II. 3. 

716, Fra srggwa aya: eattearesg ara: acd aga ata: aeq qe 
EM! ae ass ers Gea calsdaaisaard ata fra: waPrart a, 
am. UL, 1 ( attara means ‘without stopping or break’). 

TAT. MAA AAT ATA TqaM Talqaeat czar ara! ana: wer wat 
ag eile giao mgredad | aed gear aca agate stedty 19. 71, 1. 
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Brhat-Pardsara chap. V ( where the mystical significance of each 
of the 24 letters of the Gayatr! is explained ) and numerous’! 
other works contain hyperbolical eulogies of Gayatri. Parasara 
V. 1 calls it ‘Vedamata’, The words ‘ Apo jyoti rasomrtam brahma 
bhir-bhuvah svarom’ are said to be the gras (head ) of the Gaya- 
tri (vide Sankhasmrti XIL. 12), Manu (IL 104) and others pres- 
cribe that every day s brabmacari ( as well as others) must per- 
form japa of Gayatri. Baud. Db. S. IL 4. 7-9 prescribes that in 
the evening Samdhya adoration one should murmur the Gayatri 
a thousand times, or & hundred times with pranayama each time 
or ten times with ‘om’ and the seven vyabrtis.”” Vas. Dh, 8. 26, 
15 prescribes that a man desirous of purifying himself from sin 
should repeat the divine Gayatri 1000 times (daily) as the maxi- 
mum or 100 times (as the middle way) or at least ten times, There 
are mantras for invoking the Gayatri and for taking leave of it,”*! 


BrahmacGri-dharmah :—Certain rules and observances are 
prescribed for all brabmacdrins””’. They aro of two kinds, 
some are prescribed for a very short time and some have to be 
observed for all the years of studenthood, The Av. gr. 1.22.177% 
BAYS “for three nights, or awe ye nights ors yoar, after upanayaua 


719, Vide Sm. C. I. pp. 143-152 for jonsthy fomarks on several 
inatters connected with the Gayatri; on p. 145 there isa dhyana of the 
24 letters of the sacred verse. arq. I. 23 refers to the diras of Gayatri. 


720. fiereq on a. 1. 25 quotes a verse of arta ‘ah aceasta 7 
MARCA GMAT | Maa: ACSA Haag qaratrg |!’ and adds ay araietur- 
qinetartedy werqg | HR aAquyTeaaeed ge Aq | a ae 
FAITH: | 

721. The smargaaey acc. to ati is ‘srrane avy Fis aratt agrariaia 
NTC SPAt Arata Tarse_ An” quoted in tgidwe (1. p. 143) and the 
Reawanss is ‘sat fret oar yeat cdaaiaia | aaron aagga azo Aa 
auraay” quoted in the ygerearaye p. 241. The eqtaae (1. p. 151) 
quotes from fia ‘abate Aene_grta war | agron... mabey” and 
aleo ‘ xua frat sia ke.” These are recited in the modern Samdhyaalso. 


722. ang ware: wainraierge aaq | migy 2. 4. 

723. ate Heats Trt ae araaaat Us AM Maat 
amg. , I, 22.17; ; Frere anaha angarssmnacar wien a. 1. 5. 6 
rid areaenigariaaa wat | ange y. 11. 4. 33, There is great div sineace 
of views on the meaning of anxgan, According to Nar&yanaon sapaq. 
a, I. 8. 10 arnt means certain cereals ‘ aranr TRTATT AMT AAI AAU: | 
wqraeraa faocrartasren: ancdiga: |), area on fewaargiq. I. 8.1 
cxuplains ‘ gerfgitgraare: ere:’; Fare on Ag V. 72 expluins that ere 
means such salts as TART and 7m means arua. wd on ord. a. _& 


11.6. 15. 12 explains ‘qq vegan cgumt orarerad aq ak sefeanty.’ 
BwA On wg V. 72 explains away as ‘ manufactured salt’, 
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the brahmacar! shoul@ not eat ‘ ksara’ and ‘Javana’ and should 
sleep on the ground’; The same rule is stated by Baud. 
gr. II. 5. 55 ( adding the maintenance of the fire kindled at the 
upanayana for three days), Bhar. gr. J. 10, Par. gr. 11.5, Khadira 
er. IL. 4. 33 (adding avoidance of milk also for three days). Hir. 
gr. (I. 8.2) specially prescribes for the first three days the 
avoidance of kgara, of Javana and vegetables, and the duty of 
sleeping on the ground, of nof drinking out of an earthen vessel, 
of not giving the remnants of his food to stiiaras and several 
other observances which he has to continue throughout the 
period of student-hood. ‘These latter are bricfly indicated in 
Manu II. 108 and 176 viz. offering samidhs into fire, begging for 
food, not using s cot, working for the teacher, daily bath, 
tarpana of gods, sages and pitrs &c. 

The observances that last thron ghout the period of student- 
hocd are first seon in the passage of the Sat. Br. (quoted above in 
note 625 ). The same are laid down in Agv. gz, 1. 22. 2 ( quoted 
on p. 283 above), Par. gr. II, 3, Ap. Mantrapatha (II. 6.14), 
Kathaka gr.( 41.17) and other texts. These are prinoipally 
Aicamana, gurugusriasa, vaksamysine (silence), samididhana, 
When tho teacher says in the upanayana ‘ drink water, do work 
&c’, the student is to reply with the word ‘ yes’ (‘badham’ or 
om ). But the sitras and smrtis lay down many rules about 
these and other observances; vide Gaut. II. 10-40, San. gr. IT. 6.8, 
Gobhila gr. ITI. 1 27, Kbadira gr, 11. 5. 10-16, Hir. gr.8.1-7, Ap. 
Dh. 8.1.1.3. 11-L 2.7. 30, Baud. Db. 8S. [. 2, Manu II. 49-249, 
Yaj. I. 16-32 &e, The rules centre principally round agnipa- 
ricsryi (worshipping fire), bhiksa (begging for food), 
samdhyopasuna, study of Veda und its methods and duration, 
avoidance of certain foods and drinks and other matters like 
singing &e,, gurususrisa (including honouring him and his 
family and other elders ), and the special vratas of the brahma- 
cari. These principal topics will be dealt with in some detail 
now. Before doing so some other matters will have to be 
briefly disposed off. 

On the 4th day after upanayana a rite was performed called 
Medhadjanana ™* ( generation of intelligence ) by virtue of which 

724. Compare ayaraaain saa above (on p. 233). -Rgagorarmed- 
awl Fars | ya araUTaAARA eA CAVA W STE quoted in F. gq. p. 446. 
Thrce directions viz. South, south-east and south-west aro objectionable 
( fateqa ) ; the rest are unobjectionable. staan (quoted in genreatet 
p. 445) ‘ grararterairat fist atest a Asgdiag) astiear featsRreenfaa- 
eaeat fait Faery a 

H, D. 39 
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it was supposed that the student’s intellect was made capable of 
mastering Vedic lore. Adv. gr. I. 22. 18-19 deals with this. The 
teacher makes the student sprinkle water in an unobjectionable 
direction thrice from the left to the right with a pot of water 
round about a palaga tree that has one root, or round a bunch 
of kuga grass if there is no palasa, and makes him repeat 
the mantra ‘Oh glorious one, thou art glorious. As thou, 
glorious one, are glorious, thus, glorious one, make me full of 
glory. -As thou art the preserver of the treasure of sacrifice for 
the gods, thus may I become the preserver of the treasure of 
Veds amoung men’*, The Bhar, gr. (J. 10) also prescribes this 
trite on the fourth day after upsnayana and says thats palasa 
tree with one root is to be anointed with a@jya and the mantra 
‘susravah’ (the same as in Asv.) is to be muttered. 
Kathaka gr. 41.18, Manava gr. I. 22. 17 also refer to this, 
The Sam. Pr. (pp. 444-446) gives a more elaborate des- 
cription. In addition to what is stated in Agv, gr. it quotes 
from Saunaka ard adds a few more details, viz. the student 
deposits at the root of the palasa his garments already worn, 
the staff and the girdle and then wears new ones and then 
when the boy returns to the house, a stream of water 
is poured before him. The teacher takes the garments &c. left 
by the boy. Tha Ap. gr. 11. 24 says that on the fourth day the 
teacher takes the garments worn on the day of upansyana 
by the student and the boy wears new ones. Sudargana 
on Ap. 11. 24 speaks of palaga-karma on the fourth day. The 
boy goes cut with his acarya to the east or north and three 
sthandilas are prepared to the north or east of a palasa tree and 
on these three pranava (om ), sraddha and medha are invoked, 
are worshipped with unguents, flowers, lamp &c, (as in the 
regular worship of an image ), then the pranava is worshipped 
with the formula * yas-chandas4m ’ to ‘srutam ine gopaya’ ( Tai. 
Up.1.4.1 ), sraddha with the hymn ‘Sraddhayagnih’ Rg. X. 151 
and Medha with the anuvaka ‘ Medha devi’ ( Tai. Ar, X. 39). 
Then the staff is deposited at the foot of the palaSa, another staff 
is taken and the student returns to the house with the dcarya, 
In modern times in the Deccan a similar ceremony is gone 
through under the ( Marathi) name ‘ Palasula’. 





725. gsray: has two meanings (1) ‘glorious,’ (2) ‘who hears well’ 
(i. ce. who learns the Veda well by hearing it from the teacher), This 
ocenrs in am.alar TI.5.1 also (but ina. q. XI. 14 it is the ary 
for taking the staff). 
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We have seen above that the student has to offer samidh 
( fuel stick ) into the fire onthe day of upanayans. The fire 
kindled at the time of upanayana was to be kept up for three days 
and the fuel-sticks were offered in that fire during thoso days. 
Afterwards samidh was to be offered in the ordinary fire ( vide 
Baud. gr. II. 5, 55-57, Ap. gr. 11.22). The student is required 
to offer every day after upanayana a samidh into fire in the 
evening and in the morning, AsSvy, gr. I. 22. 6 preserib:s this 
and the commentator Nardyana adds that in so doing he has to 
observe the procedure prescribed in Av. gr. I. 20, 10-I. 21. 4 for 
the putting on of samidh on the first day. San, gr. II, 10, Menu 
II. 186, Yaj. I, 25 and alinost all others prescribe the offering of 
samidh into fire in the evening as well asinthe morning; but 
Ap. Dh. & 1.1. 4.17 notes that acoording to some ‘agnipaia’ 
was to be performed in the evening only. Ap. Dh. 8. (1.1.4. 
14-20) lays down the following rules: ‘the student should 
always bring fuel from the forest and heap it on a low pl:ce 
( otherwise if placed high it may fall on anybody's head), one 
should not go out after sunset for bringing fuel-sticks. IInv- 
ing kindled fire, baving swept round it he should offer fuol-:ticks 
in the evening and the morning as already directed (in the 
gthyasitra \. One should sweep round the fire that is burning 
red-hot with the hand and not with a broom (of kuSa grass ),’ 
The Ap. Dh. S. I. 5.15. 1° further prescribes that no fuel is to 
be placed on fire (in Srauta and smarts rites ) unless water has 
been sprinkled over it, The student had not only to offer 
samidhs on his own account into the fire, but he had to help his 
acarya in the latter’s worship of fire by bringing fuel and by 
offering oblations for hig acirya when the latter was away on 
a journey ux was ill. The Agv. gr. 1. 9. 1 says” ‘beginning from 
marriage a householder should worship graya fire himself or 
his wife or son or maiden daughter or pupil may do so,’ The 
Chandogya Up. IV. 10 contains the story of Upakosala Kama- 
layansa who was a student of Satyakama Jabala and looked after 
his teacher’s fires for twelve years and whom Satyakama did not 


teach anything, though the wife of Satyakama interceded on 
behalf of the dejected | pupil. 





726. aaIwaqarngeds fqeng | aaa TAR TTT arfaritigert 
qitaqe: aia es meer a 1 ATA TATH | VATA Tra 
aaa tam. wa E14. 14-18; arstaatieaanarareeaia | 
amg. a, g, 1. 5. 15. 12. 

727, antiaeonig yer Raters West at ya: Hardeaarat ar | sta, 
q.1.9.1.; vide also gt. a. If. 17.3 to the same offecl, Tho varioug 
kinds of fires will be discussed later on under ‘marriage,’ 
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A few words about samidhs may be said here. The 
samidh “8 must be of palaga or some other yajiiiya tree ( used 
in sacrifices). Such trees are pala$sa, agvattbn, nyagrodha, 
plaksa, vaikankatsa, udumbara, bilva, candana, sarala, $4la, 
devadaru and khadira. The Vayupurana quoted by Apararka 
(p. 51) ssys that palass samidhs should be preferred, in their 
absence samidhs of khadira, in the absence of the first two, of 
gaml, rohitaka and aSvattha and in the absence of all these of 
arkea and vetassa. The Trikinda-mandana (II. 82-34) has 
several rules on this point. The principal trees for fuelsticks 
(samidb ) are palaga and khadira, but samidhs of kovidara, 
bibhitaka, kapittha, karabha, rajavrksa, sakadruma, nipa, 
nimba, karafja, tilaka, Slesmataka or salmali are not to be 
employed. The samidh was not to be thicker than the thumb, 
was to have its bark on it, was not to be worm-eaten nor 
divided, nor longer nor shorter than the span (pradega) nor 
having two branches, it was to be without leaves snd was to be 
strong.”* According to Harita ‘when death wanted to seize 
the brahmacari formerly, Agni saved him from death and so a 
brahmacirl should serve fire °,7° 


The number of samidhs varied os shown above and wot 
only in the worship of Agni by the brahmacari, but also else- 
where, 

Bluksa:—The Asv, gr. after prescribing begging for food 
states (I. 22. 7-8 ) that the student should first beg of a man 
who would not refuse or of a woman who would not refuse and 
that in begging he should say ‘sir, give food’. More detailed 
rules are laid down by others, 


The Hir. gr. (8. B. E. vol. 30 p.157) says “after giving 
the student the staff the teacher gives him a bowl ( for collecting 


128. quMarTiamagaTM | ages! Geaaga: a 
RUC Nae Faq wi*eaA wigan age quoted in gemeTER 
F. 61, where ageaeqyiy is said to mean Aeedgr az: ., the same 
verses are quoted in ear, ma@eg part] p. 76 na aminalseaaivye ; com- 
pare at, I. 302 for the nine arrays for the nine erahas. army. 1. 302 is the 
SAME AS HEVIWTI 93, 27. Vide aragery vol. 11.13. 70-72 for similar verses. 

28. aipergtian ami aga Ha! a Comers da a aater 
waar | Tyree Mat gar a eargiaaifeat | a aaah a Grate wag a 
fara NW) yuoted by angers p. 51 and wyimae (1. p. 33) a8 aeqrea’s 
(= sitiireemi@ I. 114-115 ). 

730. Wi Fag 4 aya Ta aA arog | ovted MarTara geMTeaRathe 
SRM MAAN sat aTarqeaariad aie | wears ar TIU_eIy wHy- 
eres ll Sta quoted in wafaae I, p. 33. 
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alms) and says to him ‘ go out for alms’. Let him beg of his 
mother first, then in other families which ore generously 
disposed; he brings the food to his guru and announces it to 
him with the words ‘( these are ) the alms’ and then the teacher 
accepts with the words ‘these are good alms’.” The Baud. gr. 
II. 5. 47-53 gives the same rules and adds”! that a brahmanae 
studont should beg with the words ‘ bhavati bhiksain dehi’ (lady, 
give me food), a ksatriya with the words ‘bhiksam bhavati 
dehi’ and a vaisya with the words ‘dehi bhiksim bhavati.’ 
Par. gr, II. 5, Ap. Dh, 8S. 1. 1. 3. 28-30, Baud. Dh. S. I. 2 17, 
Manu IL, 49, Y4j. I. 30 and others contain the same rules about 
addressing the ladies for alms.”8% Par. gr, II. 5 says that the 
student should first beg of three women who would not refuse 
or of six, of twelve or of an unlimited number and that 
according to some he should first beg of his mother, Manu 
II. 50 says that he should first beg of his mother, sister 
or mother's sister. Ap, Dh. S. I. 1. 3. 26 says that if 
women refusa to give alms to a devout brahmac&r!l he 
snatches away or destroys their merit arising from sacrifices, 
gifts and burnt offerings, progeny, cattle, spiritual glory 
(of their families) and food and quotes a Brahmana 
passage ‘therefore indeed ona should not refuse to give food 
to a crowd of students moving about ( for alms ) for fear that 
among them there ma.” be some one who is like this (a devout 
student ), and who has carried out all the observances for 
students.’ If a brahmacari cannot get food elsewhere he may 
beg from his own family, from his elders (ike maternal uncles), 
his relatives and lastly from his acirya himself. As to the 
persons? from whom to beg for food, one sees how the growing 
strictness of caste rules about food during the lapse of centuries 
affeoted the brahmacarl. Ap, Db. 8S.” J. 1.3.25 prescribes that 


Ti. ona wie ard wwaW aaa Rata © ameed 
Tae was Prat Bei crgon Mata ert waht RR wed: | sz Rat 
watt aya: eereracararaty we daregieta | aeglaitdiec: varia t a. 
q. IL. 5, 47-53, 

732, Vide ai. . II. 6, 5-8, mifrapg. 11.10. 4244, wren, LI, 4. 28-31 
for similar rules. 

733, ata IL. 43-44 ‘ sirardgnfaaeetermiseaa | dat gi gi afteeg 1; 
aq II. 184 bas the same rule. . 

734. aa Brae ATA RATA Maret waar seagarasars- 
farererrag | ott, 01, 3.25; artaftrateraquoraitreatitaashy t ay. I. 41. 
srqura is variously explained; on sim, wy. @ I. 7, 21.6 ‘a aida: average 
fart wareara:? argu explains as qratarqy: (with whom no social inters 
( Continued on next page) 
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he could beg food from anybody except apapiairas ( persons like 
cindalas) and abhisastas (i. e those who are guilty of or 
suspected of gravesins), Gaut. IJ. 41 expressly says that a 
brahmacari may beg food from all the varnas except from those 
who are abhisasta and patita. Manu (II. 183 and 185) says a 
brahmacari should beg for food at the houses of those who study 
the Veda and perform sacrifices, who are devoted to their duties 
and are virtuous in their conduct; if from such persons 
food cannot be had he may go about the whole village, but 
should avoid those who are abhigasta. Yaj. J. 29 says ‘for his 
own maintenance a brahmacér! should beg food from brahma- 
nas who are blameless’ and the ancient commentator Visvaripa 
says that the best way is to beg at brahmana houses, the next 
best is to beg of kgatriya and vaisya houses and to beg of Sadras 
is allowed only in @pad (timo of distress or difficulty ). AuSa- 
nasa (Jiv. ed J. p. 505 ) says that a brabmacarl should beg only 
from houses of bis own caste ( as the best way probably ) or he 
may beg at the houses of all varnas, while Angiras quoted in 
the Par. M. (I. 2, p. 41 ) says that even in a season of distress a 
brahmacarl should not beg for cooked food from $fidras, The 
Madanapirijata p. 33 quotes a passage from the Bhavisyapuraéva 
to the effect that a brahmacadrl may beg food froin anybody 
exoept a Sidra, 


Food obtained by bagging was supposed to be pure as said 
by Manu II. 189, Baud. Dh. 8. I. 5.56 and Yaj. 1.187. It was 
further said that a brahmacari who subsists on food obtained 
by begging is like one observing a fast ( Manu II, 183 and 
Brhat-Parasara p. 130). The brahmaciri was to eat food 
collected from several houses and was not to take food ata 
single person’s house, except that when he was requested to 
dinner in honour of gods or the Manes he might do go by partak- 


( Continued from last page ) 


course was possible), while on aim, uw. @ 1. 1,3. 25 he explains arqaqrs as 
ditarat: tranrea: ’. The word literally means those who cannot be 
allowed to use the vessels out of which members of other castes are to 
take food (i, e. those veasels when used by them have to be broken or 
thrown away). 77a p. 720 explains aqqry as Thaaearg sia rdeegey: 
(i. ©. one who has lost caste through the comnission of some mortal Bin). 
According to Ap. Dh. S. I. 9, 24. 7-9 an abhisasta is one that kills any 
brahmana or kills a br&hmaja woman who is Atreyi. According to Ap, Dh. 
8.1, 7, 21. 8 ‘ abhidastya ’ is one of the grave ‘sins ‘and is explained by 
erae oc wagem, but eeqa explains stfagrett: us TTT AA: on wm. II. 41. 
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ing of such food at such dinners as would not violate his vows. 
Vide Manu IJ. 188-189 and Yaj. I. 32. 


Corresponding to the duty of the student to beg was tho 
obligation cast on householders to serve food according to 
their ability to brahmaca@rins and yatis ( ascetics). Gautama 
V. 16 prescribes that after performing the daily yajfias to gods 
( vaisvadeva ) and offering bali to bhitas, the householder 
should offer alms ( of food ) preceded by the word ‘svasti’ and 
by water, Manu ILI. 94, Yaj. J. 108 and otherg say that alins 
should be given to ascetics and brahmacarins with honour and 
welcome. The Mit. on Yaj. J. 108 says that alms should be 
ordinarily one morsel of food as large as the egg of a pea-hen 
and quotes a verse of Satatapa’’* saying that ‘ bhiksa is as much 
as one toorsel, that puskala is equal to four morsels, hanta is 
equal to four puskalas and agra is equal to three hantas.’ 


The idea that a brahmacarl must beg for his food and offer 
fuel-sticks every day was so ingrained in ancient times that 
the Baud. Dh. 8. I. 2. 54 and Manu II, 187 ( = Visnu Dh. 8. 
28. 52) prescribe that if for seven days continuously a brabma- 
cari who was not ill failed to offer fuel-sticks and to beg for 
food he violated his vow and had to undergo the same penance 
as was prescribed for a brahmacdri having sexual intercourse.’ 
Even in modern tim’; many brahmana students (not only 
those who study tho Veda from orthodox teachers but even 
those learning English) begged for their daily food and by 
dint of hard discipline, patient industry and integrity rose to 
high positions in public life. However the practice of poor 
begging students atiending English schools in this way is 
dying out, since English education does not now ensure for the 
poor brahmana students even a bare maintenance. 


Other important rules about the begging of food are that 
the student should not beg for his sake alone, should announce 


735, Ren @ orerditear mar waereaqita: 1 waarsr were 
gene Taados | erred aaah: eared aa Paci aqn gia TERN 
farts on arg 1.108. siqerh p. 153 quotes a verse from tho APHIS TTT 
where aq and gequre defined diflerenily ‘qrasaron fan earqa mreeaaeaRt 
ont wqal ay waar feggur: | dts errant a ont Memmntt att ore g 
a anes qa eaTArea: V. wByERaTAT 57 is very similar to the vorse quoted 
by the fare 

736. Tererree gre: creneaTAras (| eT wtq | 
ay. a. a, I. 2.54. Manu ( XI, 118-123 ) explains who is avakirnin and 
states the penance for him. 
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to the teacher 1] that he has brought and eat only that which 
the teacher directs him to take; if the teacher is gone on a journey 
then he should announce it to the teacher's family ( wife, son ); 
if even these are absent, then to other learned brdhmanas and 
eat with their permission. Vide Ap. Dh. S, I. 1.3. 31-35, Manu 
IL.51. He should leave no residuo in his dish and wash it 
after taking his meal therein. If he is not able to eat the 
whole that he has brought he should bury it underground or 
consign it to water or place that which is more than he can eat 
Near an Grya or give it to a sidra who works for his teacher 
(Ap. Dh, S, I. 1,3.37-41). Ap. Dh. S, (1, 1. 3. 43-44) says that 
alms are held to be equal to sacrificial food, the teacher holds 
the placo of the deity and of the ahavaniya fire, °3” 

Other miscellancous acts that the students had to do were 
bringing ™* water for the acirya in pots, collecting flowers, 
cowdung, earth, kusa grass &o, ( vide Manu II. 182 ), 

Sandhya :—On the day of upanayana there is no m orning 
samndhyd. Jaimini™® says ‘as long os there is no imparting of the 
Gayatri there is no sarndhya.’ So the student begins his samdhya 
in the noon of the day of upanayans, As however on that day 
he knows no Vedic text except the Giyatrl, his whole samdhya 
worship consists of the Gayatri, 

The word ‘ sarndhya’ literally means ‘twilight’, but also 
indicates the action of prayer performed in the morning and 
evening twilight. This act is gonerally styled ‘sarndhyopagana’ 
or ‘saridhyavandana’ or simply ‘ samdhya.’"° This act of 
adoration is sometimes prescribed as necessary tlirice a day viz. 
at day-break, in the noon and at sun-set ag. Atri’! says ‘a twice- 
born person possessed of the knowledge of tha Self should 
perform three sarndhya adorations, ' These are rospectively 
named Gayutri (morning one), Savitri (noon) and Sarasvati 

737. ag I]. 231 also calls the guru Thavantya fire, = 

ca ang. aw. a. 1.1. 4. 13 any TAVTHOTATER | 

39, TOSSIT .. aoe \ - a © c 
dans Bae roid by pa Sol ath mearRaeane Be TA 

; 740. Pegeq on gy. L 25 says 7 HIM Wiens aways eTaeT 
SIFTER: WRIT? and tho far, (on the saine verso ) says ‘wérradt: ay 
aT terar paehiat ar aear’. Hey. on wall. 161 says ‘a gS aH: ater ak 
me see ae v — oul se “wear sarigiaat WTTTTT aT 17, 

LS G Hay testereaisat war ish wed gy gary Brie tay 
qevatt Noe quoted by amrm p49, gar gem @ asf; WAR negaT eats 
AC ASRUTATAT GUAT AY AST MEAT U TET TT. (in sages p49). Apurdrka 
Saye that Reqmedeat should not bo perfonncd in the house. 
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(evening one) by Yoga-yajfiavalkys. Generally however the 
samdhya prayer is prescribed twice ( Adv. gr. III. 7, Ap. Dh. 8. 
I. 11. 30. 8, Gaut. II, 17, Manu IT. 101, Yaj. I. 24-25 &c). 


All prescribe that the morning™* prayer is to be begun 
before sunrise and should be carried on til] the disc of the sun 
is seen on the horizon and the evening prayer begins when the 
disc of the sun is about to set and goes on up to the appearance 
of stars. This is the most proper time; but a secondary time 
was allowed up to three ghatikas after eunrise and sun-set. 
The duration of the prayer each time wag to be one 
muhirta (i. e. two ghatikas, according to Yoga-yajiavalkya ) 
whatever the length of the day may be.™? Manu (IV. 93-94) 
however recommends the prayer to extend as long ag one could 
afford, since the ancient sages secured long life, intelligence, 
glory, fame and spiritual eminence by long sarndbya prayers." 


According to most writers japa of Gayatri and other sacred 
mantras is the principal thing in samdhya and other things 
guch as marjana are merely subsidiary, but Medhatithi on 
Manu II. 101 (where the words are ‘japanstisthet’ and not 
‘tisthan japet’) says that japa is subsidiary or secondary and 
the place of the prayer and the posture of the praying person are 
the principal items. When it is ssid ‘one should perform the 
sarndhya&' what is meant is that one should contemplate the deity 
called Aditya represented by the orb of the sun and should also 
contemplate on the fact that the same Intelligence dwells in his 
heart. The proper place for samdhyd prayer is outside the 
village ( Ap. Dh. S, I. 11, 30. 8, Gaut. IL 16, Manava er. I. 2, 2), 
in a lonely place (Sau. gr. 119.1 ‘aranye’) or on a river or 
other sacred spot (Baud. gr. II. 4.1). But this does not apply to the 
agnihotrin, “5 who has to perform | vedic nitee and sia homa 


742. faegatareiatad asaaear saiae qsimgnas: i a Il. 1, 
ATG ACTA AERTS ane Hrquiesite Avy si i ge 
Tit: | IPRA Asagqeerg | srg. Z. LI. 7. 4-6; vide also ag Il. 101, 

743. greqal g wad feet anweag! den agdarst gaa Tat dT ar 
SAT Apvargraeey quoted by enpera p. 49 (on a. I. 25) and by Sas on 
aq II. 101, 

744. samt qraeevengdGngercag: | sgt aerag ate wz greasy 
@qiiwgilV, 94. Thisis the same as srasreagd 104. 18 ( faeqeeae for 
gravee ) and argreate X. 20. 

745. Vide dar. on ag. IT, 101 ond etaga on sng. wy. I. 11. 30. 8 about 
anerfara. The egies. I. p. 136 quotes Vyisa ‘Rade nenrt dia cor 
qufa 1 avant agatgaitqrsaqaitat’ to show that warriors, when 
engaged in battle, performed only the upasthana and omitted all elee. 

H, D. 40 
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mantras at sun-rise and who therefore may perform samdhy& 
adoration in his house. Vasistha quoted by Apar&rka says that 
samdhy& performed in a cowpen or on 4 river or near the shrine 
of Visnu ( or other deity ) respectively is ten times, 100000 of 
times or numberless times better than sarmdhy4vandana in the 
house.”** AJ] prescribe that the morning sarndhy& is to be 
performed standing and the evening one in a sitting posture 
( Aéy. gr, III. 7. 6, San. gr. II. 9.1 and 3, Manu IL 102) and 
the morning samdhya is to be performed facing the east and the 
evening one facing the northwest ( Agv. gr. III. 7. 4, San. gr. 
II, 9,1). He is to bathe, to sit in a pure spot on a seat of kuga 
grass, should have the sacred cord in the usual position and 
restrain his speech (i. e. should be silent and not talk in the 
midst of sathdhya). 


The principal constituents of samdhyopdsana are these: 
acamanas (sipping of water), pranayama, marjana thrice 
(sprinkling himself with water to the accompaniment of 
several mantras ), aghamarsana, offering of water to the sun 
( arghya ), japa of Gayatr!, and upasthans ( reciting mantras by 
way of worsbip of the sun in the morning and generally of 
Varuna in the evening), Among the earliest .references to 
Samdhyopasana is the one in the Tai. Ar, I]. 2,7” where it is said 
that when brahmavddins facing the east throw up water 
consecrated by the Gayatri, the evil spirits that fight with the 
sun are sent tumbling into the country (called) Mandeha Aruna 
(of the evil spirits ). This shows that in ancient times sarndhya 
consisted principally of offering water ( arghya ) tothe sun in 
worship and japa of Gayatri. Asv. gr. III. 7.3-6, San. gr. II. 9.1-3 
and others refer ae to the vane of the Bast mantra in 


146. ae SHAM AVI MS TNL Tar! Taaeleey Aaa 
a@Ran a were quoted in smears p. 50, while meen p. 224 cre feos 
sea: TVG argh ea MS Hea ee | Ply scree at sree rewrierat a> 
( rpet cHarnnerar ). 

747. mnie & aT Gane waite MratranaaestarraT SIVA TEE UT 
wernta: yaitgen: dara craiweates se suk Patarcee ae — 
avira arta Carle argerect git sféraiea ra. on. 11.2 . The eyitee I. 
p. 134 quotes some verses from a rrarrreT oo are almost the sam 
as arygery vol. I. 50. 163-65) ‘ Vyqlat ARsEr prc) 
maint TEMaATA FEA fea n sreraeta 2 a qikres a engqa | sit 
ader aet gy gaardegreors 8 ett Seno: ae equa attra: 1 geet a 
FAUT TTT AEMST! WEITER TTasTT anes | te eerie 
& gear werqda anit w, Similar verses occur in ayertra IV ( Jiv. pak I. 
p. 183 al qeererae p. 64, qatar p. 560. 
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Sarhdhyopasana, Manava gr. (I. 2.1-5) refers only to the arghya 
offering to the sun and japa of Gayatri. It isin the Baud. Dh. 
8. II, 4 that we find an elaboration of sarndhyop&sana into 
various components such as 4camana, nidrjana, japa of Gayatri 
and upasthana ( worship) of Mitra and Varuna ( respectively in 
the morning and evening with only two verses in each case), 7 
Modern writers went on adding details oe g. it is now the 
practice in the Deccan to repeat the 24 names of Visnu at the 
very beginning of the samdhyopasana, but this is hardly any- 
where prescribed by any smrti or early commentator. Similarly 
elaborate rules are laid down about mystic nydsas with the 
sixteen verses of the Purusasiikta ( vide Apararka p. 140), of 
the nydsa of the Naérdyanamantra of 25 letters on 25 parts of the 
body ( Vrddha-Harita VI. 16-19 ) and of the letters of the Gayatri 

BrhatparSéara chap. V. p. 83). In modern times Scamana is 
performed with the three names of Visnu, viz. KoSava, 
N&réyana and Madhava in the form ‘om Kegavaya namah. 
The 24 names are given below.”*8 


A few words on each of the principal components of 
samdhya way be said here. Elaborate rules about fcamana are 
laid down in several smrtis; vida Gaut. I. 35-40, Ap. Dh. 8. I. 
5. 15. 2-11 and 16. 1-16, Manu II. 58-62, Yaj. I. 18-21. Such 
rules must have been elaborated from very ancient times. The 
Tai, Br. (I. 5. 10) prescribes that one should not perform 
icamans with water that is in a cleft of the earth, Ap. Dh. S. 
(1, 5. 15. 5) says the saine _ thing. ™ One should perform 


748. areciteai ufractet ' wha a weer aeaTaTAT® gray 1 quate Te: 

rEsaRaE.  eiearacechasd Race adatyat Hat wareaeaatie arearz | 
at a. y, ll. 4. 11-14, The verses ga & woot and wear qria are respectively 
Rg. 1.25.19 and I. 24.11; ond freq aeartyat and fray spars are respec- 
tively Rg. 111.59.6 and 1. Gobhila-smrti IL. 11-12 prescribes the two 
verses ‘udu tyam'( Rg. J. 50. 1 and in other Vedas also) and ‘citram 
devintm ’ ( Rg. I. 115. 1 and in other Vedas also ) as the upasthina in 
both samdhyas. In modern times the useges vary, many recite the 
whole of Rg, III. 59 in the morning adoration and Rg. I. 25, 1-10 
( addressed to Varuna ) in the evening. The Sm. C. (I. p. 139) suys 
that the worship of the Sun should be done by the mantras from that 
sakha of the Veda to which one belongs. 


7480. Sag, ara, araa, migeq, faew, agaqa, fama, ara. 
afore, Eden, waa, qargy, daria, Trey, Ta, ATE, Tew, 
Talay, ATA, Bega, AAT, wieq, ET, virgen. They are enumerated 
in the aiffgum chap. 48. Vide note 567 for the first twelve names. 

749. RERTETATTTS AAT | 8. wt. I, 5.10; compare sug. w.@, 1.5) 
15. 4-5. a aturcrenraray | a aqcgT | 
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dcamana in a sitting posture (and not standing nor bent) in a 
pure spot, facing the north or east, one should sip water thrice 
with water that is not hot and that is free from foam or 
bubbles, one should after sipping water wipe the lips twice 
(thrice according to Ap.) and should touch with the wet right hand 
one's eyes, ears, nose, heart and head. The water for 4camana 
should be as much as would penetrate ( or reach ) to the heart in 
the case of brahmanas, to the throat in the case of kgatriyas, to 
the palate in the case of vaigyas ; women and sidras should sip 
on occasions of Acnmana only once as much water as would reach 
the palate, Manu (II. 18) and Yaj, (I. 18) say that water should be 
sipped by the brabmatirtha (i.e, from the root of the thumb).’*° The 
further elaborate rules laid down in such smrtis as Gobhila gr. 
(L 2. 5-6), Sankhasmrti 10 are not set out here. The occasions 
for dcamana are many. According to Gobhila”*! gr. 1 1.2 one 
must do every grbya rite with yajfiopavita worn in the usual 
way and after acamana. Haradatta on Ap. Db. 8. 1.5.15.1 
says that 4camana is a subsidiary matter in all religious acts. 
There are several occasions when the sipping of water twice is 
necessary, the principal being before and after bhojana ( meals ) ; 
vide Gautama I, 40, Vas. 3. 38, Yaj. I. 196,Sm.C, I. p. 100, 
Madanaparijata p. 57, Par. M. I. part 1. pp. 241-243. Both the 
Br. Up. (VI. 1. 14) and Chan. Up. V. 2. 2 refer to the practice of 
sipping water before and after bhojana and the Vedantasitra 
ITI. 3.18 is based on these upanisad passages and says that 
water is looked upon as the garment of prana.“* Numerous 
occasions when 4camana is necessary are stated in Ap. Dh, S, 
I. 5, 16. 15-16, Manu V. 138 and 145, Yaj. I. 196, Karmapurana 
L 2, 13, 1-8 &e, . 


750. The roots of the smallest finger, the index finger and of the 
thumb and the tips of the fingers of the hand are respectively called the 
sraraey (or Gra), fsa, wrgrand ga atds. Vide Yaj. 1,19. Vignu Dh 
S. 62. 1-4, Vas. Dh. §, II]. 64-68, Baud, Dh, I. 5. 14-18. ke every where, 
there are differences hero also. Vus. holds that pitrya is between dite 
forefinger and the thumb, and that minu§a tirtha is at the tips of the 
fingers. Others say thai the roots of the four fingers constitute rsa tirthe 
(Baud. Db. 8. I, 5. 18).—Vaik 1. 5. and Par. gr, paridigta mention five 
tirthas (the 5th being in tho palm is called igne a) K i { 
styled Saumya by others. eae a eee 

151, apiece sratedrqat grag | itfreae I. 1. 2. 

_ 82 aieate: aR sitewe srenrerfien arate quite agate 
Harat Hara ‘ay. og, VI. 1. 14; aera qaqigeaz: Wrearaafteranisr: ait 
quit opt & ante waa z wae oegnT V. 2.2. “\e 
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Pranayama (restraint of breath) is defined by the Yoga- 
sutra 5? (II, 49 ) as the regulation of inhalation and exhalation 
of air. Gaut. I, 50 prescribes three prandyamas, each of which 
lasts for 15 matras (moras), Baud. Dh. 8. IV. 1. 30 ( = Vas. 
Db. S. 25, 13=Sankhasmrti VII. 14) and Yaj. I. 23 say that the 
siras of Gayatri, the three vyahrtis each preceded by ‘om’ and 
the Gayatri verse are to be rehearsed mentally during the time 
of prandyama. According to Yoga-yAjiiavalkys, one should first 
revolve in the mind the seven vyabrtis, each preceded by ‘om,’ 
then the Gayatri and then the giras of Gayatri.”* Pranayama 
has three components, paraka (inhaling the outside air ), 
kumbhaka (keeping in the inhaled sir i. e. neither taking in 
air nor giving it out) and recaka ( exhaling air from the lungs). 
Manu VJ. 70-71 highly praises the utility of pranayama in 
purifying the mind of sin, 

Marjana is performed by means of kuéa grass dipped in 
water kept in a vessel of copper or udumbara wood or earthen- 
ware ald while doing so one is to repeat ‘om,’ the vyabrtis, 
Gayatrl and the three verges ‘apo histha’ (Rg. X.9. 1-3). 
Baud. Dh. 8. IT. 4. 2 adds more Vedic mantras for marjana. 755 
Manava gr. 1.1.24, Yaj. I. 22 and others prescribe marjana only 
with the three verses ‘Apo hi stha'( Rg. X. 9. 1-3). 


Aghamarsana (driving out sin) consists in taking water 
in the right hand formed in the shape of a cow's ear, holding 
it near one’s nise, breathing out from the nose on the water 
( with the idea of driving away sin from oneself ) to the accom- 
paniment of the three verses‘ rtam ca’ (Rg, X. 190. 1-3) and 
then casting the water away to one’s left on tha ground. 


753. afaratd (anand ait) qramaqreaiiaaagq: Morar: | Tres 
Ty. 49. 

754. qanedeaacat: aed ada al aeahartaarmeaur meaaaee | 
asta s Re Tata | Aereaadiong worsted ates: | Te 
argracey quoted in eyi@qo I. p. 141, 

755. axitacat steaitarecihrecog aorta: crear aeg reared as 
qiacend er wr waft! ay. a. a. Il. 4. 8. gefimdy is tho verse 
qresrent &c. (Re. IV. 39. 6), aeay verses are Rg. X. 9. 1-3, apectr 
verses are ga & aoa ( Re. I, 25.19), azar arfa (Re. 1.24.11), we RBar 
( Rg. I. 24. 14.) ond afaaag (Re. VII. 89.5). oreereg: ore all verses 
like enfguar afqear (Rg. 1X. 1.1) of the IX mandala of the Rgveda 
or according to some Rg. IX. 67. 21-27. fixat arta wage: atqn- 
faegit: | sorat quis: cag area @ Tatas | edeaegaats wel Wa AAI 
mivaege, II. 4-5, sduaga is svtq X.9.1-3. The ad. ar, (IL. 9.7 bas 
SUT ar Taye eeasarstaed | ort F wat Feat: |. 
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Arghya ™* ( offering water out of respect to the sun ) 
conaists in taking water in one’s joined hands, repeating the 
Gayatri verso over it and standing facing the sun and casting 
it up thrice. If man cannot have water ( being at the time of 
Samdhy4 on a road or in jail &c. ) he could use dust for water. 
The Tai. Ar, If. 2 says that a brahmana contemplating the 
rising and setting sun and doing obeisance to it by going from 
left to right attains all bliss, since this Aditya is Brahma, 


Asto japa of G&yatri, vide above under Savitryupadega 
(p.304). There is an extensive literature about the greatness of the 
japa of Gayatri and of other holy vedic mantras which are passed 
over here and for which reference may be made to Apararka pp, 
46-48, Sm, C, I. pp. 143-152, Gr. R. pp. 241-250, Ahnikaprakdsa 
pp. 311-316. A few details will be given under ahnika, 


Astoupasthina vide above(p. 315, note 748). According to Baud. 
the worship ™ of the sun is done with the verseg ‘udvayam’ (Rg. I. 
50,10), ‘Udu tyam’ (Rg. 1.50. 1),‘citram’ (Rg. I. 115. 1), ‘tac-caksur’ 
(Rg. VII. 66. 16), ‘ya udagat’ (Tai. Ar. IV. 42.5). Manu ITI, 103 
prescribes that he who does not perform the Samdhyopasana in 
the morning and evening should be excluded from all actions 
meant for the benefit or honour of dvijas. Gobhila ’®* smrti IT. 
1 says the same and adds that brahmanya resides in the three 
satidhyas and that he who has no concern for samndhyopdsana 
is not a brahmans, Baud, Dh, 8. IL. 4. 20 calls upon the religious 
king to make brahmanas, who do not engage in samdhy opasana 
thrice a day, perform the work peculiar to 4Sddras. The 
Kirma-purana "* goes so far as to say that even if a person 
engages in other actions which are religious but gives up the 
performance of samdhyopasana, in so doing he falls into numerous 
hells. Manu declares(II. 102) that sins committed at night through 
ignorance ( or oversight ) are removed by the performance of 


156. Taanred vernigqraieaad eda ara wae 5 a ce 
arranges maria 18. srr. IL. 2. pi se 
67, srertqerarttitigd aaa aged Ara waygdaet 7 vai 
: c = ' 
at. quoted in WeAerAay p. 237 which adda wees ama: ettardy 1 ll 
eretara Tuarsarmeaeasaeag | 
_ 158. oad: ald wera Ta: Bra: | Area UL; qaedveray 
ae ered Te feet | eT ARTERY a A arerT Tega 4 Meee U1 
15-16. ah. wy. @. 1.4.19 is similar ‘guqj aared i 
Rt: Hel : ie 
Vide note 741 above. SNS eee ee 
759. Wereg ged we dard fist: igre decree 
c . i ¥ 
ACHTZAT | Rago quoted in egftere 1, p. 139. 
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morning sarndhy& and the sins committed in the day sre 
removed by the evening samdhyad. Baud. Dh, 8S, II. 4. 25-28, 
Yaj, III. 307 are to the same effect. When a person is impure 
owing to mourning or birth in the family, he is to perform 
samdhy& only up to arghya to the sun but not japa nor 
upasthiina. 


In modern times the samdhyopasana has become a lengthy 
business by the addition of materisls from puranas and the 
tantras, But as observed by the Samskdraratnamala rituals like 
nyasa are non-Vedic ° and many do not perform them. For 
various myasas and mudras ( postures of the fingers, hands ete. ) 
one may consult the Smrti-muktaphala ( ahnike pp. 328-333 ), 
Sm. C. I. pp, 146-148,76 


Ny&sa means ‘mentally invoking god and holy texts to 
come to occupy certain parts of the body to render it a pure and 
fit receptacle for worship and contemplation.’ The sixteen verges 
of the Purusasaikta (Re. X. 90) are respectively invoked to reside 
in the left and right hands, the left foot, the right foot, the left 
and right knees, the left and right sides, the navel, the heart, 
the throat, the left and right arms, the mouth, the eyes and the 
head (vide Aparfrka p. 140) The Bhigavate (VI. 8. 4-5) 
recommends that one should perform myasa on the hands and 
limbs of one’s own body with the two mantras of Narayana 
and thus make Nardyona one’s armour when some danger 
arises and that one should perform nyasa with ‘om’ and 
other syllables on one’s feet, knees, thighs, belly, heart, 
chest, mouth and head”? The Sm. C. I. p. 144 quotes verges 
from Vyasa and Brahma as to the nydsa of the letters of 
the GayatrI with ‘om’ and ‘ namah’ on the several parts of the 

760. qwigeare: eae Aro ae Riga git) dearMTar 
p 229. 

761. Fortheinfluence of tantra rites on the emrtis and Indian 
practice, the following may be consulted : The Introduction to Sadhana- 
mals, vol. 2 (Gaikwad’s Oriental Series), Indian Llistorical Quarterly 
vol. 6. p. 114, vol. 9. p. 678, vol. 10 pp. 486-492, Sylvain Levi’s Introduc- 
tion to ‘Sanskrit texts from Bali’, Modern Review for Auguat 1934 
Fp. 150-156, 


762, QaenQNraTe aera area: Oe! ares aa datas 
aN Nl CTU SATAAM SATA Taate | TS Areeaayeal sienna eqaq n 
anrea VI. 8. 4-5. srpeatit a artaed asieat gq adracy | aerarat edie 
fect faiteaqiaaigedt ruatectt wee gq areeqiad wy aarag 
erdarrmererra in, Vide eaftty. ( striker p. 331) for these latter verses. 
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body. Vrddha-Harita VJ. 16-19 speaks of the ny&sa of the 
twenty-five letters of the mantra about Nar&yana on the 
twenty-five parts of the body. The Nitydc&rapaddhati 
( pp. 578-579 ) describes the nyasa of the letters of the alphabet 
(51 in all ) from ‘Om KeSav4ya namah’ to *ksam Nrsimhaya 
namsh.’ One woll-known mode is to assign Govinda, Mahidhara, 
Hrsikess, Trivikrama, Visnu, Madhava respectively on the 
tips of the thumb, the index finger, the middle finger, the ring- 
finger, the small finger and the middle of the palm. Manu II. 60 
enjoining the touching of the limbs and head with water appears 
to contain the germ of this practice of nyasa. 


The Sm. C, I. ( pp. 146-148 ) quotes long passages about the 
madras (hand poses ) to be made in the sarndhya adoration. The 
Samgraha’®* quoted in the Pijiprakasa (p. 123 ) states that the 
mudrdas are to be made in worship, at the time of japa, dhyana 
(contemplation } and when starting on kamya rites ( performed 
for securing some desired object ) and that they tend to bring 
the deity worshipped near to the worshipper. The names and 
number of mudras differ considerably. For example, the Sm. C. 
and Smr. Mu. (ahnika pp. 331-332) quote passages defining 
the following mudras viz. sammukha, samputa, vitata, vistirna, 
dvimukha, trimukha, adhomukha, vyadpakafijalika, yamapaéga, 
grathita, sammukhonmukha, vilamba, mustika, mina, kirma, 
varaha, simhadkranta, mahdkranta, mudgara and pallava, 
The Nityacarapaddhati p. 533 derives the word mudra from 
‘mud’ (joy ) and the root ‘ra’ (to give) or ‘dravay’ (causal 
of dru, to put to flight) and says that ‘“ mudra’’ is go 
called because it gives delight to the gods and also puts to 
flight asuras (evil beings). That work and the Puja-prakasa 
( pp. 123-126 ) give the names of mudras. They are avahanl, 
sthapinil, samnidhapant, samrodhini, prasidamudra, avagun- 
thana-mudra, sammukha, prarthana, Sankha, cakra, gada, abja, 
(or padma), musala, khadga, dhanus, bana, nardca, kumbha, 
vighna (for Vighnesvara ), saura, pustaka, laksmi, saptajihva 
( for Agni Vaisvanara ), durg4, namaskara (bringing together 
both hands from the wrist to the tips of the fingers), afjali, 
samhaéra (in all 32). The Nitydcdrapaddhati (p. 536) says 
that Sankha, cakra, gada, padma, musala, khedga, érivatsa and 
kaustubha are the eight mudras of Visnu. The Sm.C. quotes a 


763, wae lord sears g TA ae | adr! adam: saree 
Tamera: 0 THe P. 123. 
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work oalled 74 Mahdsamhité that the mudris are not to be 
performed in the presence of a crowd and if so performed the 
deities become angry and the mudrag become fruitless, The 
Saradatilaka (23. 106) states that sll deities are gladdened 
by the mudrés and in verses 107-114 describes the following 
mudras, viz. dvahani, sthdpani, samnidhapanl, samrodhin!, 
sammukhs, sskals, avagunthans, dhenu, mahamudré. The 
Acara-dinakara of Vardhamana-stri composed in samvat 1468 
(1411-12 A. D.) for Jainas enumerates 42 mudras and defines 
them ( 1923, part II. pp. 385-386 ), 


The influence of these mudras spread outside India and 
they are still practised in the island of Bali. Miss Tyra de 
Kleen has brought out a very interesting book on the ‘ mudras 
(the hand poses) practised by Buddhist and Sativa priests ’ 
( called nedandas ) in Bali, with 60 full page drawings (1924, 
New York ). 

Study af the Veda:—A detailed examination of the educa- 
tional system from ancient times onwards, together with its 
methods, courses of study and kindred topics will require a 
volume by itself. The works"*> mentioned in the note below 
may be read for that purpose, Here o few salient features alone 
can be set out. 


The pivot of the whce'e educational system of ancient India 
was the teacher (varicusly called acarya, guru, upadhyaya), The 
instruction was oral. Rg. VII. 103.5 ( epeaking of frogs ) says 
‘ when one of these frogs follows another in making noise just 
a8 a learner repeats the words of the teacher *’, Vide the 
quotations from the Atharvaveda and the Sat. Br. cited above 
(f. n, 622 ard625 ), Inthe beginning the father alone may have 
taught his son. The story narrated in the Br. Up. V, 2. 1 and 
the story of Svetaketu Aruneya who was taught by his father 
everything he knew (Br. Up. VI. 2.1 and 4) illustrate this 
( vide f, n. 633), But even from very ancient times the practice 


764. ory Aerated Rag: | A stg qaeeRRT AeINTAAINT! waite 
yarns fend F ge wag Wega I. p. 148. 

765. Vide Rev. F. E. Keay's ‘ Ancient Indian Education ° (1918 ), 
Dr. A, 8. Altekar’s ‘Education in Ancient India» (1934), 8. K. Das on 
‘Educational system of the ancient Hindus’ (1930) and Dr, 8. C. 
Sarkar’s ‘ Educational ideas and institutions in ancient India’ (1998). 
The last work is based entirely on the Athatvaveda and the Ramayana, 


B.D, 41 
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of sending ™* boys to learn from an dcarya had become 
ususl, The Chan. Up. itself says in one passage (VIL 1) that 
Svetaketug Aruneya was placed by his father for twelve years as 
a student with a teacher. The same upsnisad ( IIL 11.5) says 
that the father should impart the ‘madhuvidy&’to his eldest 
son or to a worthy pupil only. As the boy stayed with the 
teacher in the latter's house and all instruction was oral, the 
teacher’s position assumed the greatest importance. Satyakama 
Jabala”®? says to his teacher ( in Chan. IV. 9. 3)‘ I have heard 
from persons like your revered self that knowledge when learnt 
from an dcdrya reaches the highest excellence’. The Svetasva- 
taropsnisad ** ( VI. 23 ) places the guru almost on a level with 
od and inculcates the highest devotion to him. The Ap. Dh. 
3. L 2. 6. 13 says ‘the pupil should wait upon the dcirya as if 
he were"** God.’ The story of Ekalavys, whom Drona refused 
to take as a pupil because he was a nisida and who by 
worshipping the image of Drona is alleged to have become 
an adept in archery, illustrates two points viz. the prevailing 
notion of tho greatness of a guru and the necessity of single- 
minded devotion to kim for attaining proficiency (vide 
Adiparva 132 for the story and also Dronaparva 181. 17). 
The Mahabharsta condemns him who learns the Vedas at home 
and says that Raibhya became superior to Yavakrita’” because 
the former learnt from a guru, while the other did not do go. 
In Manu and other smrtis there is some divergence about tho 


766. sraferer eit Tega garatag. yg. VI.2.1; we fea ag 
wand aweranraq ag. o. Vi. 2.45 pareve earginuate | cregiva V. 3.1. 
Rare on wBlI1.3. saya ‘qea frat Fat a Ca aeTTATd: apr figural aeTEAT- 
Geant: | angraeadargra a tattaart mada caw. ag ll. 142 and arg 1, 
34 show that gurn primarily means the father; but aq Ti. 69 and 149 
show that the word guru was also applied to the detrya and upsdhyadya. 
Vide faar, on ar. IJ, 259, 

167. ga Wee wmaggira sraraiga Gar Aisa atiee sada 
srgqra IV. 9.3; srardargegi aq i cieaiea VI. 14. 2; vide ar. II. 9, 
Hoemige I.2.3 for the importance of guru in brahmavidya. Also grezivy 
TLL 11.5 (eg ar asstera gare tar ea serareqircara TATA. 

768. qea ga Ter APRs BS Te ae TET Hida, GU: wAITR RERAA:I 
stare. ag. VI. 23. 

769. Safearardariaia t erg. v7. a 1. 2. 6.13. 

70. Vide sgmneraqd 35, 15 ‘at @ aradee: walt Aa fae | 
sara FAVA TRG grag a Fg: 0; TaTs 138, 25-26 ‘Ha aeahar wT 
wa Iqrera yl wala TET gaa aAteftaramadon | asa AEA aarrz 
waTaAR 
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greatness of the Acarya. Manu II, 146 ( = Visnu Dh. 8, 30. 44 ) 
says that both the father (janaka ) and the teacher are called 
fathor ( pita ) but the father (i, e. Acirya) who imparts the sacred 
Veda is superior to the father that gives (physical ) birth, since 
the birth in spiritual learning is for a brahmana of eternal 
benefit here and hereafter. But in If, 145 Manu”! says that 
an Acaryais ten times superior to an upadhyaya, tho father is 
superior to s hundred acaryas, while the mother is thousand-fold 
superior to the father. Gaut, IL 56 declares that the acarya is 
the highest among all gurus while according to some the mother 
is the highest. Yaj. I. 35 also places the mother higher than 
the Acirya, Gaut. I, 10-11, Vas. Dh, S. III. 21, Manu IJ. 140, 
Yaj. I. 34 define ’*® the dcarya as one who performs the upana- 
yana of the student and imparts the whole Veda to him, The 
Nirukta’* (1.4) derives acirya as follows: ‘he makes the 
student understand the proper courae of conduct, or he collects 
wealth (i.e. fee) from the student (or gathers together the 
meanings of words), or he increases the intelligence (of the 
student)’. Ap. Dh.S. I. 1.1.14 says ‘The acarya is so called since 
the student gathers his duties from him.” Manu II. 69 saye that the 
teacher, after performing upanayans, teaches his pupil the rules 
about sauca (bodily purity), acira (rules of conduct in every day 
life), the offering (of fuel-stick) in fire andsamdhya adoration. Yaj. 
I. 15 is to the same effect. Though the words Gcarya, guru ‘* and 
upddhydya are very oft: used as synonyins, ancient writers 
made a distinction between them. According to Manu II, 141 
and 142, an upadhyaya is one who teaches to a student ao por- 
tion of the Veda or the pee 5 ( subsi: Hiaey. lores of the 
T11,  afera 13. 48 quotes ag IL 145 “(but the 3rd qyg in ae 3 
aad ATT); areata (108. 18-19) says ‘wetting x Raga mga Ruta: 
am mreviraty WrAFaa gS TA: J srarafter UT Are: At EET STATA; 
AIA ATA: 1 aqrgq aaa a. 1. 10-11, 

772. @ ava: Bro wen aqned wero eedie qazearard: a 
Tqtea: war. I. 34. 

723 arent: eeargqrat weaenRrtcabrRratie ghartate ws ea 
I. 4; Wea AAT AAA @ otrard: | str. wy. a IL 1. 14; vide aggre 
vol. I. 59. 30, 

774, Vide fare on qq III. 259 for a digenssion of the meaning of 
the word guru. 

775, The tates have been six from very ancient times, viz. tert 
(phonetics), eq (ritual of solemn Vedic and domestic sacrifices), eqyarror 
(grammar ), fawm (etymology ), aq: or oraifarata (metrics), sarfaq 
(astronomy’). The qugqrafagg I. 1. 5 names these six; sq. w. a. IL 
3.8. 10-11 eg tart eqs ETT CITRCel SaTTAe free era SequARAA |, 
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Veda) ss s means of his own livelihood and a guru is one who 
performs the samskdras and who maintains the child. This 
latter definition shows that guru means the father here. Vas. 
Dh, S, (IIL 22-23), Visnu Dh, 8. 29. 2, and Yaj. 1 35 define 
upadhydya in the same way as Manu. According to Yaj. I. 34 the 
guru is one who performs the samskaras and imparts the Veda. 
This corroborates the statement made above that originally the 
father himself taught the Veda to his son, The word guru is 
often used in the sense of any elderly person, male or female, 
who is entitled to respect. Visnu Dh. 7*S,( 32.1-2) says that 
the father, the mother snd the acdirya are the three highest 
gurus of a person and Manu [I. 227-237 contain the most 
sublime glorification of these three. Devala “” says that ‘among 
gurus five deserve special honour, viz. father, mother, fcfrya, 
eldest brother and husband (in the case of women)’, Manu 
(IL. 149 ) says that whoever confers on another the benefit of 
knowledge, whether great or small, is tne latter’s guru. 

A great deal is said about the qualifications of the dcarya 
who is to perform the upanayana of a person and to teach him 
the Veda. Ap. Dh. 8,781. 1.1, 11 refers to a Brahmana text to 
the effect ‘he whom a teacher devoid of learning initiates 
enters from darkness into darkness and he also (i. 6, an acarya ) 
who is himself unlearned (enters into darkness ).’ Ap, Dh. 8. 
(I. 1, 1. 12-13) further provides that one should desire a 
performer of one’s upanayana who is endowed with learning 
and whose family is hereditarily learned and who is serene in 
mind and that one should study Vedic lore under him up to 
the end ( of brahmacarya ) as long as the teacher does not fall 
off from the path of dharma, Vyasa ( quoted in Sam, P. p, 408 ) 
says” that the &cdrya should be a br&hmana who is solely 


776, 3a: georeadaear wafeat iar aravardaz | fvepurigs 32. 1-2; 
aq 11, 225-232 ore the same as areqgiry 211. 20-27; way 230, 231, 234 
are tho same as siifaqy 108. 6, 7, 12; 11. 2: 3 = fq 7; 
317, 9, 10. » (12; ag 30, 233, 234 = faeguagy 

777. weonrait aaa eh va fies | at wea wat ta Aanfy- 
Tae WSIS AT I HAT TAS Tea: FAT: | AeraTeaa: stereiet rat gyrA A 
gae in erifae 1. p. 35; warqg (214. 28-29) speaks of five gurus, but they 
ere far, Ata, 2a, arear and ay. Vide amas pp. 398-401 for a long 
quotation from a@agerm on the greatness of guru. 

778. maa aT Te am: strata zaararTad warritghe FE mrEreTL 
aera Taed Wenawicdty | rade farmateantaoer 
waa: 0 ae @ 1.1, 4. 11-13. 

779. @gatas ods Sota sited giz | east i fea 

TTA eiaataraed fea s 
Reag ncaa in &. 9. p. 408, aa 
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devoted to the Veda, who knows dharma, is born of a good family, 
who is pure, is a Srotriya that has studied his Vedic sakha sand 
who is not lazy, Srotriya has been defined above (/. n. 290). 

Ap. Dh. 8, II. 3, 6. 4 and Baud. gr. I. 7. 3 define a Srofriys as one 
who has studied one sakha of a Veda. Vide Vayupurana vol. I. 

59. 29 also.” The acarya in upanayans must be a brabmana ; as 
to the study of veda one should ordinarily learn the Veda from a 
brahmana teacher; in times of difficulty (i. eo, when a brahmans 
is not available ) one may learnthe Veda from a ksatriya or 
vaidya teacher; but in such circumstances the only service that a 
brahmana student rendered tothe guru would be following after 
the non-brahmana teacher ; he had not to render bodily service 
(such as shampooing or washing the feet &c.). Vide Ap. Dh.S.IL 
2, 4. 25-28 (quoted above in note 229), Gaut. 7, 1-8, Baud. Db. 8, 
1.2,40~42, Manu II. 241. Manu IT. 238 allows even a brahmana 
to learn subhd vidya ( visibly beneficial knowledge ) even from 
a siidra, Santiparva 165. 31 does the same.”! The Mit. on 
Yaj. I. 118 remarks that a Ksatriya or vaisya should teach a 
brahmana only when urged by him and not at his sweet will, 
Apararka ( p. 160) says that Manu II, 241 allows only teaching 
to a ksatriya, but does not allow him to make it a means of his 
livelihood,’®? 


We saw above (p. 321) that the instruction was entirely oral. 
The first thing that was taught to the boy was the pranava and the 
vyabrtis and the Gayatri. Then the boy was to be taught other 
parts of the Veda. It is desirable to set out briefly the method 
of teaching the Veda followed in ancient times. The S&n, gr, 
(IV. 8) describes the method as follows: the teacher sits facing 
the east or north, while the other (i. e. the student ) sits to his 
right facing the north or two students may sit in that way; 
but if there are more than two they should sit as the available 
space will allow.? The student should not sit on a ah sont 


780. wir ager reer aa wad (ame. w. @ I. 3.6.4; 
tat sania site Ig. 1.7.35 gereigude sroea were | 
araiaddtar seareerrarerata aH Warggtit vol. 1. 59. 29. 


781. waqur: gui fat etrgit aacgag | grtait qaagragion- 
fewreTs 8 one 165. 31. 

182. steqrrd g aPNaveT aia groninaa ae a sca | rare on ar, I, 
118; aqeertarsageraergrrRanagsrana aq Teale | array p. 160, 


783. Compare sig. w. q, 1.3.6. 24-25 qarearht qrarot arg ITA aT | 
warrant wera: 1. Vide also aq II. 193. 
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before the teacher nor on the same seat with him; he should 
not stretch out his feet, nor should he sit seizing his knees with 
his arm, nor should he lean against a support, nor should he 
place his feet on his Jap nor should he hold his feet like on axe, 
After the student uttors ‘ Recite, Sir,’ ”®* the teacher should 
urge him to pronounce ‘om’; the other (i.e. the student ) 
should reply ‘om’, Thereafter he (the student) should 
recite continuously. After reciting he should clasp the 
tencher’s fect and say ‘we have finished, Sir’ and go away to his 
business. Some teachers say that the teacher should say * Leave, 
let us stop’. In the Rk Pratisakhya, 5 Lith patala, thero is a 
description of the method of teaching the Veda, which closely 
agrees with the above quotation from tho San. er. It adds 
that the teacher may also sit facing the north-cast. When the 
teacher recites two words or more, the first pupil ( to the right of 
the teacher) repeats the first of the two or more words 
and the othor pupils tepeat the rest aftorwards, The teacher 
recites one word if it is a compound, two words if they are 
un-compounded; the teacher also clearly explains how to recite 
the words if there is any difficulty; in this way the whole 
prasna is finished and all the pupils repeat again the whole of 
it. A pradna generally has three mantras and each adhydya 
has about sixty prasnas. Manu( II. 70-74) also prescribes 
certain rules: the student should sip water (dcamana) when 
about to begin Vedic study, should face the north, should fold 
both hands *®* together (and place them on his knee), should 
wear light ( pure ) clothes, should at the beginning and ond of 
Vedic study clasp the fect of the teacher with crossed hands 


784. According to the com, aieprot on Sia, er, 11.5, 10-J1 (8. BLE, 
vol. 29 p, 67 f. 2, ) the words ‘ard? ai:? ave nltered by the teacher. 
But this does not seem to be correct. In %. g. Ill, 1 wo read ‘aa 
arate: | aut irra tue rth aA and in geena VILLI 
we have ‘amie ama git Cova wager sme: The BRAMMAET 
supports the above translation. 

785. aitened 20g ah ar gh ag aaa: ge eal ae: Feder 
TENE Te AAAATTAT Wg Fata Heia gaa ast aeqteaigegate 
BIN. aR, 15th wey. Vide Mux Muller's History of A. S. L. p- 
503 ff. for further details. 

786. argireafe is explainod differently from Manu by MITT 
(in verse ) quoted in @, 9. p. 524 viz, the left hand should be turned 
upwards, the right hand sbouid be placed on it with the palin turned 
downwarda, and the fingera of the two bunds should firmly hold the 
backs of the bands. wat quoted in egfta. (1. p. 51) reads ' gaat a deat 
Ba Hrarargaie feat 
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and should touch the right foot of the teacher with his own 
right hand and left foot with the left hand, should repeat 
‘om’ at the beginning and at the end of Vedic study. The 
teacher should say to the pupil ‘repeat’ and should stop from 
teaching with the words‘ let there be a pause’, Gaut. (I. 49-58) 
gives similar rules. The Gopatha Br. I, 31 uses the expression 
‘sarve vedi mukhato grhitah’, which is current even in 
modern times { it means all Vedas were committed to memory 
by word of mouth ), 


The study of the Veda was the first duty of every twice— 
born person (dvijaiti). Vedic Literature had grown to vast 
proportions even in the times of the Tai. Br. ( II[.10.11 ), as the 
story of Indra and Bharadvaja cited above (p. 271) shows. The 
ideal was set up by Manu II. 165, viz. that the whole Veda together 
with seoret doctrines ( Upanisads) was to be learnt by every 
dvijati, Tho Sat. Br. XI. 5.7 contains a eulogy of Veda study 
(svidhydyn) and tho injunction ‘svadhydyosdbhyetavyah’ 
(one must study the Veda ) occurs there very frequently. The 
Ap. Dh. §, (I. 4. 12.1 and3) quotes”? the Tai. A. II. 14. 3 that the 
study of the Veda ( svadhyaya ) is austerities and also the Sat. 
Br. XI. 5.6.8. The Mahabhasya (vol. L. p. 1) quotes a Vedic 
text ‘a brahman:s should study and understand without any 
purpose (or desire of reward) dharma and the Veda with its 
six angas.’*®* The Mahabharata saya that a brahmana may be 
deemed to have completely accomplished his duty by the study 
of the Veda.78% Yaj. I. 40 says that it is Veda alone that 
confers the highest bliss upon dvijatis by enabling them to 
understand and perform sacrifices, austerities and suspicious 
acts (like sarnskaras ). ‘he Mahabhasya (vol. I. p, 9) contains 
the traditionsl oxtent of the four Vedas, viz thst there were 101 
sakhas of the Yajurveda, 1000 of the Samaveda, 21 of the 
Rgvoda and nine of the Atharvaveda. °° Concessions had to be 


787. aq: eaeaTa Fh MIT... UT TIAA Aafyargorg | agagi = 
al wy qeeareara: bag. wa. a. 1. 4. 12, 1 and 3; comparo ag II. 166 
aararal fe fasea at: qzufmereaa u , gat [1. 33 ia to the same oflect ; ardraa 
TILA: Iq: | CICATLYTA: TATLATT: TIVT TATA aaa: ta. a. p. 504. 

788. mgt PCR Ta: TSR AqsaT Ha Fiat Aeereg vol. [. p. 1. 
Hate on aa [I]. 1 explains faeHreer as Breet aqraaaaleeez eqn 
warqT t or : 

789. aftfaisanca fe carecaraa at wig | Halrqeae at Harsh arary 
zeae it arated 239. 13; the latter half is aq II. 87. 

790. warTaMeIganat: AVIA! amig wAfsaiaar aged vaunrdey 
aq: | renreg I. p. 9. 
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made to the shortness of human life and the weakness of the 
human mind. Therefore Gaut. II. 51, Vas, Dh. 5S. VIL. 3, Manu 
III. 2, Yaj. I. 52 and others allowad a person to study only 
one Veda. After a man studied his own Veda, he could if so 
mindad study another Sakha of another Veda or other Vedas. 
The rule laid down by many smrtis is that one should study 
the sakha of the Veda which his ancestors studied and should 
perform religious rites with mantras derived from that s4khé. 
Vide Medhatithi on Manu III. 2 and Visvarapa on Yaj. I. 51,79! 
That person who does not study a Vedic Sakha studied by his 
ancestors and studies another §ikha altogether was called 
‘gikhdranda’, Whatever religious rites a man did with the 
procedure and mantras of another sikha giving up his own 
bakha becomes fruitless, But an exception was made to the 
effect that if some * religious rite was omitted in one’s sakha, 
but was dealt with in another Sakbha and was not opposed to the 
teaching of one’s sikh, if may be performed asin the case of 
Agnihotra ( which is not dealt with in all 64khas, but is to be 
performed by all ). 


Teachers mostly confined themselves to one place. But we 
find that even in ancient times there were teachers who 
wandered from one country to another. Inthe Kaus. Br. Up. 
IV, 1 we find that the famous Balaki Gargya moved about in 
the countries of UsInsra, Matsya, Kuru-Psficdla and Kadivi- 
deha. In the Br, Up. II. 3. 1 Bhujyu Lahydyani tells 
Yajfiavalkya that ho and others wandered about in the country 
of Madra for study. Students generally stuck to one teacher; 
but it appears that they sometimes flocked to renowned teachers 
as waters flow down a slope (Tai. Up. L 4. 3). There were 
also students who wandered from teacher to teacher and were 


791. fata te: Ga aeHar: Trea TAT! a eae Fsrar aay MATa 
wrag n quoted in egiage I. p. 49. ay ca Raney: sre owiat am a 
aqrsafa Herre on mg 111. 2; aaqftit tara meraneqaaenarardy | ered 
on ar. 1. 57. teear taeg got Fg aera ceed qt arrange: g fasta: wad - 
alge: \ mearsdrara 24. 19; etqa on atawa 1X. 53 quotes a verse which 
extends the rule to giving up one’s qq, 

792. Vide atitreegia I. 34-35 quoted by Apararka p. 8 and 
eatery I. p,50 and wereme (BL. I. ed) J1, 91 and 93 MNAAAT Wats 
aeHTTeHy | Ae: we AeA F AH aqaigrm: 0 a: emalw- 
SUT THA Arty | amore He Aisey aaa AST A. 


_ (98, aart: seer afta Tar sre sresreg 1 ws at agrerite wacraeg 
waa: wd. go. 1. 4.3. sraty means deere, 
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therefore derisively called ‘tirthakaka (crows at a sacred 
place),’ as the Mahd&bhasya states.” 


As the study of the Veda was a duty enjoined upon a 
braéhmana, so teaching Veda to another wasaduty. Medh&tithi 
on Manu (II. 113) quotes a Vedic text ”® ‘He who having 
studied the Veda would not teach one who requests him to do so 
would be one who destroys his own good acts (i.e. would lose 
the benefit thereof ), would shut the door leading to happiness; 
therefore he should teach; it leads to great glory’. When 
Satyak&ma Jabala did not teach his pupil Upakosala anything 
for twelve years, though the latter served assiduously by 
attending to the sacred fires of the teacher, the teacher's wife 
remonstrated with the husband by saying ‘this student has 
worked hard and attended the fires, may the fires not censure 
you and order you to teach him the vidya he desires’ 
(Chin, Up. IV. 10. 1-2). The Prasna Up. VI. 1 gives 
expression to the view that if a teacher keeps back anything he 
knows he dries up entirely, The Ap. Dh. S. I. 4. 14, 2-3 
expressly prescribes ‘the teacher whom a student asks for 
instruction should not refuse him, if he finds no defect in the 
student.’”" Ap. Dh. S. (I. 2% 8. 25-28) lays down certain 
excellent rules for the teacher ‘the teacher, anxious for the 
welfare of the student as if he were his son, should atten- 
tively impart learning to the student without hiding anything 
from him in all matters of duty; nor should the teacher 
restrain the student for his own work in auch a way as to cause 
obstacles in his study excapt in seasons of distress. A teacher 
becomes no teacher if be avoids giving instruction’ (io, he 
may be abandoned), The Dronaparva (50.21) says that a 
pupil comes only after the son according to the idea of those 


794. gen aid erara Rae cant waite ca Tr awgara mata at 
fei a Teas aiden ge Aerred I. p. 391 (on gy. IL. 1. 41). 

795, swormaactdiaagarasd aed a hes qrady |... aut @ ata: 
wR wamiratet a wearer arier (Cader!) ena awa ena! 
SrearayrAnrqgaTaseag | Hare on ag II. 113. The portion ‘ Gy f&...aaeT TAT? 
is quoted as from gfae by the agfasac I. p. 53. 

796, ‘ang garaed arefad tq weeantigd ad & areata wae 
wr ng ORgNaie Varahraghe terereragd Ta! Hatta. VI. 1, 

197, sieqqarda y Grqde Set searaefia | a arity She astat arg. 
wu. @ 1.4. 14. 2-3; deerdite et geprramgag! eit goa oes Rieder 
waa! TA: W HAGTIT ( geet 14, 59) quoted in ye. ar. 1, part 1. p. 146 and 
as qa’s ip eqrarael, p. 53. 

H. D, 42 
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who know dharma, Ifa teacher does not teach a pupil any- 
thing even after his pupil has stayed with him for a year, the 
former receives all the sins of the pupil, A teacher ® who did 
not teach or was sinful was to be abandoned. Similarly a 
teacher, who became puffed up, did not care for what should or 
should not be done and took to a sinful path was to be 
abandoned,”? Ap, I. 1.1. 13 Iays down that a student must 
stay with his teacher who performs his upansyana till he 
completes his study, unless the teacher himself swerved from 
the path of dharma and became a sinner and { I. 2, 7. 26 ) that 
if the teacher cannot teach the subject, the pupil may resort 


to another teacher, 


The smrtis lay down rules about the qualifications of a 
student who deserves to be taught. Inthe Vidydsiukta quoted in 
the Nirukta®° (IT. 4) we see that the teacher was not to impart 
vidya (knowledge) to one who was jealous (or who treated vidya 
with contempt), was crooked and was not self-restrained and that 
learning was to be imparted to one who was pure, attentive, 
intelligent and endowed with brahmacarya (celibacy ), who 
would never prove false ( to his teacher) and who would guard 
what he learnt as a treasure. Manu (II. 109 and 112 also) 
says that ten persons deserve to be taught viz. the son of the 
teacher, a student who serves his guru, one who gives some 
knowledge in exchange, one who knows dharma or who is pure 
(in body and mind ), who is truthful, whois able to study and 
retain it, who gives money ( for teaching ), who is well-disposed 
and who is one’s near relative (agnate). YaAj. I. 28 mentions 
all these and adds that the student must be grateful, not 
inclined to hate or prove false to the teacher, healthy and not 
disposed to find fault, The student should always be dependent 








798. aint gett aaigat aiaaeaia! saenardarutarag- 
Fag gated 33.79; opranqgaearangeanrarad waraanat @ eto 
titaa 21.12; vide sleo afag 13. 50. 

799. airecqateary Hraaraaarra: | sequaiaiveres uttequi Autaz a 
Teitaad 178, 48; arr.Fxag 57,7; 140. 48 Lo. In some pluccs the last arg 
is road as wry wate gravay. sigma p. 67 quotes it as qHs. Vide ga 
wero ( zaerd 14. 25) for the same. 

800. sraxrnamaasrard a at ear dtaaat aur ea aaa er gira 
nad Rurad epradioreny | ved a geeRIMAATE ae AT aT PrBare waza 
iaww IL 4 ( = afirg 1. 8-9 = fRoerustees 29, 9-10). ag (IL 114-115) is 


very similay, 
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on and under the control of the teacher (as Ap. Dh. S.°°' 1.1.2. 19 
and Narada say ) and should stay with no one but the teacher. 
We ssw above (p. 274) that from ancient times the student had to 
serve the teacher by tending his cattle ( Chandogya IV. 4. 5), had. 
to beg for food and announce it tothe teacher (ibid. IV. 3.5) 
and to look after his sacred fires and to Jearn the Veda only 
in the time that would be left after doing work for the guru®?. 
Besides these, the rules concerning his conduct towards tho- 
teacher, the teacher’s wife and son, concerning the method 
of salutation and showing respect, the food, drinks, and actions 
allowed or prohibited to students sre too numerous to be set out 
in detail, A few important ones from Gautama, Ap. Dh. S., 
Manu II and Yaj I. 33 are stated below. Gaut. (II. 13, 14,18, 
19, 22, 23, 25) says that the student should speak the truth, bathe 
everyday, should not look at the sun; should avoid honey, flesh, 
perfumes, the wearing of flowers, sleeping by day, rubbing oil on 
the body, putting collyrium in the eyes, going in a cart,°™ 
wearing shoes and holding an umbrella, love affairs, anger, 
covetousness, infatuation, vain discussions, playing on musical 
instruments, luxurious baths with hot water, meticulous cleans- 
ing of the teeth, ecstatic states of mind, dancing, singing, 
calumny of others, dangerous places, gazing at women or 
touching young women, gambling, serving a low person (or 
doing very low work), injury to animals, obscene or harsh 
talk, wine. Manu (II. 198 and 180-181) prescribes that he 
should not sleep on a cot and should observe complete celibacy, 
but if he suffers from night emissions he should bathe, worship 
the sun and repeat thrice the mantra ‘punar mam’ ( Tai. Ar. 
J, 30), The Ap, Dh. 8, (1.1. 2. 21-30, 1.1.3, 11-24) contains 
similar rules of conduct. Ap. says (J. 1. 2 28-30) that the 
student should not wash his limbs with hot water ( generally ), 
but he may doso if they are smeared with dirty and impure 
matter provided he does it out of the sight of the teacher and 
that he should not bathe in water ina sportive manner, but 


801. ameraiten Rardeq cteareisfer | srerateta: engers caeti- 
Qeq: | erat gtratatagearar | aig. w. 1.1. 2. 17, 19-20;  srerres: eqs 
eg amare g eaaesat |) aig ( aroTATa verse 33 ), 


802. grag. VII, 15.1 ‘anergaegadicr anfiurt at: safe 
? 


803, wore oY aria waa! si, I. 2.7.5, but when on a 
journey the student may sit in a cart, if ordered by the teachor 


‘ qrargalserrqrartied ’ stra, y. I. 2, 8. 12. 
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should bathe in it motionless like a stick. Ap. not only prohibits 
for him sexual intercourse (I. 1, 2.26) but ordains that he 
should speak with women only as much as is sbeolutely neces- 
sary. The student was not to®* laugh, but if he could not help 
laughing he should do so covering his face with his hands 


(says Ap. ). 


Gautama and Baud. Dh. 8. (I. 2. 34 and 37) say that the 
student is to serve his teacher by following after him when he 
goes anywhere, he should help the teacher in his toilet and 
bath and ghould shampoo his body and take food left by him 
( ucchista );*°5 he should be diligent in doing work that would 
be pleasing and beneficial to the teacher ; he was to study when 
the teacher called him, he was not to cover his throat with s 
piece of cloth, or was not tosit inthe presence of his teacher 
with his feet on his lap, was not to stretch his feet, he was not 
to clear loudly his throat, nor to laugh, yawn or crack the 
knuckles; he was when called by the teacher to reply at once 
leaving his seat or bed and was to approach the teacher even 
when he called from ao distance; he should always occupy a 
seat lower than that of his teacher and should go to sleep after 
his teacher and rise before him (Gautama II. 20-21, 30-32 ), 
Manu JJ, 194-198 and Ap. Dh. S. J. 2. 5.26 and I. 2. 6, 1-12 
contain similar rules. Manu (II. 199) says that a pupil should 


804. Vide Yaj. I. 33 which contains many of the above. Y4j, forbids 
the eating of ucchigta (leavings of food) of anybody (except the 
teacher), Manu (II. 177-179) practically contains the same rulos as 
those of Gautama sct out above. Audanasa-smsti IIT. (ed, by Jiv. 
pp. 512-513) contains a long list of whst the studont should cachew. 
q Maa t afy eaaantaze aati arenas! srg. a. gq, I. 2. 7. 7-8, 


805. The word ‘ucchigta’ is used, o8 exhaustively pointed out by 
Medhatithi on Manu VI. 80, in several senses. It literally means ‘what 
is left ont.’ The most usual senses aro threo, viz. (1) food left in the 
plate from which one has eaten, (2) food taken out in a vessel for serv- 
ing to a person but not oxbausted by being served in bis plate, and (as 
applied to person ), (3) one who has not washed his handa and mouth 
after eating food (or as applied toa plate) the plate ( not yet cleaned ) 
from which one has taken his meal. Vide aq IV. 211 for the 2nd 
meaning. Another meaniogis: (4) onc who has answered a call of 
nature and not yet performed the purificatory acts like teamans is 
said to be ucchista. Vido Manu IV. 142 (for this and the 3rd meaning ) 
and V. 143 (for 3). Sometimes iho word is usod in ita Literal sense 
(vide Ap. Dh.S.1,1.4,2). Vide Manu V. 141 for another appli- 
cation of the word. 
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not mimic the gait, the manner of speech and the actions of the 
teacher. Manu (II. 200-201) calls upon the pupil to close his 
ears ( with his hands or fingers) or to leave the place where 
somebody indulges in calumnies about the teacher or points out 
the faults in him, and states that if the pupil himself finds 
fault with his teacher or calumniates him, the pupil (in the 
next life) is born as an ass ora dog. Visnu Dh, 8.2% 28. 26 
says the same. 


Some rules are laid down as to how the brahmacdrin is to 
deal with the hair on his head. Even the Rg. speaks of beys 
with several Sikhas (topknot). Vide note 598 above, Gaut. I. 26 
and Manu II, 219 say that a brahmaod’rin may either shave 
his entire head, or may allow all the hair to grow as matted or 
should keep only a tuft of hair on the head (and shave the 
rest ).°°? Ap, Dh. S. I. 1. 2, 31-32, Vas. VIL 11 allow only two 
alternatives viz. growing all the hair or Keeping a tuft of hair, 
while Visnu Dh. 8. 28, 41 says that a student may either shave 
the entira head or grow matted hair. One was not to untie 
one’s sikha, while on the public road.?™ 


One of the rules for the student was that he was not to 
pronounce the name of his teacher even when the teacher was 
not present without prefixing or affixing an honorific addition 
(such as Srl, bhatta, ficdrya). Gaut, ordains that the student 
should not speak of his teacher, the teacher's son or wife or of 8 
man who has been initiated for a srauta sacrifice by their 
bare'names®” and ‘hen says that when it is absolutely necessary 


806. waned Prqrrdargt carat asx faba! Reuuday 28. 26. fregr is 
declaring faults that really do not exist and qQiarq is pointing out 
faults that do exist. 


807. geasimenferersarar | tiara 1. 26, afee: frareat er eretitecs 
ang. 4. g. I. 1, 2. 31-32. 

808. a oft Brat fear | erere quoted by srqers p. 225. 

809. sraTeatraethaararang ta, AMT ath amant Afsaq| 
mera II. 24 and 28. If the diksita is present he may be addressed as ‘ ay 
atfera (or wt wrATa) 73 He’ and when absent as ‘aqawar gigas 
gaz’ &c. Of Gant. II. 28 Haradatta gives two explanations ( qaraa, 
either means ATAa AE or aran aaa: ) and he takes 28 to rofer to the 
pupil’s name. Video Fury. on ag. Il. 128 for oxplanations. q. q. p. 492 
explain qaraared: Gearertrgr. Vide mq II. 199 and faugaetee 28. 24. 
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to refer to these by name the student should not pronounce 
the name and gotra of his teacher as they are, but by means of 
a synonym (0. g. if the teacher’s name is Haradatta or Deves- 
vara the pupil should respectively say Devarata or Suresvara ), 
Ap. Dh. 8. L 2.8. 15 says that even after returning home a 
snataka should avoid touching his former teacher with hia 
fingers (to call his attention), frequent muttering of something 
in his ears, laughing into his face, calling him out loudly, 
taking his name, ordering him about. Manu II. 128 and Gaut. 
VL 19 say thats man who has been initisted for a srauta 
sacrifice should not be addressed by his name, even though he 
be younger than the person addressing, but that one should use 
the words 'bhoh” and ‘ bhavat’ when addressing him or speak- 
ing about him and may refer to him by words like diksita &c, 
There are other rules about addressing or referring by name 
which may be set out here for the sake of completeness. The 
Sm. C. (I. p. 45) and Haradatta on Gaut, IT. 29 quote a smrti?’” 
that one should not mention by name on}y one’s teacher, 
teacher's son and wife, a diksita, any other guru, father, mother, 
paternal and maternal uncles, one’s benefactor, a learned man, 
one's father-in-law, one’s husband, one’s mother’s sister. The 
Mnhibharata says that one should not mention by name or 
address as ‘tvam'( thou) one’s elders, but one may speak of 
one’s contemporaries or those who are younger by their names.?!! 
Another verse says that one should not mention one’s own 
name, the name of one’s guru, the name of a mean person, of 
one’s wife and one’s eldest child. 


Upasamgrahana consists in repeating one’s gotra and name, 
saying ‘I salute’, touching one’s ears, clasping the fect (as 
stated above) and bending one’s head while so doing. In 
abhivddana there is no clasping of the feet with the hands; one 





810, sarin a aes ait fied Bes Hat ey aed was AAT 
aay W etiaet a fagtd aeyt cee ata ore Reema WAST ren 
agraae I. p, 45 and avea on ay. I. 29, 

Sl. eda aradd @ sasrat ORT aa | srecrot TATATATEL NT Te  FeTTe Ut 
arrimauy 193.25; vide also Vignu Dh. S. 32, 8; aRAATA BMA qerA 
SITET Tl APPHTAT TIKI As TeTHTAIT: N quoted by the agaaritsrrr 
p. 27 ( but tn stftrerga one has to take one’s name ) and on p- 119 ¢ tet 
aren ) it quotes from ang ‘ atsis sexes master wena: | gERTH » 
aérarermmagires | 
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may or may not touch the feet of the person to be honoured, 
Abhivadana must always be preceded by pratyutthana,®!® 


Very detailed rules were laid down about pratyutthana 
(rising from one's seat to receive a person ), abhivdadana (salut. 
ing a man), upasarngrahana (saluting by clasping the feet of the 
teacher or another with one’s hands ), pratyabhivada (returning 
8 salutation), and namaskara (bowing with the word ‘ namah °). 
According to Ap. Dh.S, I.2.5.19 and 1. 3. 10. 17 the student must, 
when he meets his teacher after sunrise, olasp his teacher’s feet 
and also before beginning the day's lesson of Vedic study and 
also after finishing it. Manu II. 71 says the same. Gaut. (I. 52-54) 
prescribes the clasping of the feet every day in the morning 
and at the beginning and at the end of a lesson in the Veda. 
According to Ap. Dh. S. 1.2.5. 20 on other oocasions whenever the 
student meets the teacher only abhivadana is sufficient, though 
according to some teachers (Ap. I. 2. 5. 21) clasping the teacher's 
feet ig necessary on each occasion. Ap. Dh. S, I. 2. 5. 22 states 
that In upasamgrahana the teacher’s right foot is to be stroked 
below and above with the student’s right hand and the foot and 
ankle are both to be taken hold of, while according to some 
teachers, the student must press each foot of the teacher with both 
hands and clasp them, Manu II. 72, Visnu Dh. 8S, 28.15, and Baud, 
Dh. 8. 1.2. 24 say that the student is to clasp the feet of the 
teacher with crossed hands, touching the right foot with the 
right hand and the left foot with the left hand, Kullaka on 
Manu II. 72 quotes Paithinasi that the student should clasp the 
teacher's feet with his hands turned upwards. Baud. Dh. 8. 
I, 2. 28 adds that clasping should not be done when either the 
tescher or the pupil is seated, or is lying down or impure. Acc- 
ording to Gaut. VI. 1-3 one must clasp every day on the first 
meeting and particularly on his or their return from a journey, 
the feet of one’s parents, of the blood relations of parents (e. g. 
paterrfal and maternal uncles ), of the elder brother, of the guru 
(i.e. Scirys, upidhydya) and of persons venerated by one’s 
gurus, Ap. Dh. 8. (I. 4.14, 7-9) says that even after finishing 


B12. weeMet aH oERTR qaqanatd WT siege gga wat 
wg afactreacnreat gaa ota atgeot a wea ae waiter 
Prrcaaay | aaTga Trea Nika | orqers HTT a aT eqeadare p. 7; 
ay. y. a: (I. 2. 26 orearag ar gia atte Weasa wawArarareay) says that the 
ears aro touched for concentrating ono’s mind; fss7eq on qr. I. 26 says 
that touching the ear is the usage in some countries only, ada g SeataT 
arf argary | org. w. g 1.4. 14. 16, 
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one’s studies and returning home a man must every day clasp 
the feet of gurus (father, mother, teacher and other venerable 
persons ) and of elder brothers ‘and sisters according to thelr 
seniority, 


Abhivadana is of three kinds, viz. nitya ( obligatory every 
day ), naimittika (to be done only on certain occasions) and 
kamys (to be done only if e person has certain rewards in 
view), As examples of nitya abhividana one may instance 
the rules of Ap. Dh. 8.847 (1. 2. 5. 12-13) “every day a student 
should get up from bed in the last watch of the night and 
standing near his teacher salute him with the words ‘I so and 
so, ho’ (salute thea ); and the student should also salute other 
very aged (and learned brahmanas) who may reside in the same 
village before his morning meal,” Yaj, I. 26 also speaks of the 
latter. The occasional abbivadana is done on certain occasions 
such as return from a journey ( Ap. Dh. S. J. 2.5.14). A person 
may salute elderly persons whenever he chooses, if he is 
desirous of Jong life or ( bliss in) heaven (Ap. Dh. 8, I. 2.5.15 
and Baud. Dh. 9. I. 2.26). Manu ®!* (II. 120 and 121) says 
‘the prdnas ( vital breaths) of a young man mount upwards 
when an o]d man approaches; but by rising to meet him and 
salutation (to him), he (the young man) recovers them. He 
who habitually salutes and constantly pays reverence to the 
aged obtaing an inorease of four things viz. length of life, 
knowledge, fame and strength.’ Ap, Dh, 8. I. 4. 14. 11,8 Baud, 
Dh, 8, I. 2. 44, Manu I], 130 and Vas. Dh. S. 13, 41 prescribe 
that a pergon must honeur by rising and mentioning one's name 
an officiating priest, one’s father-in-law, paternal and maternal 
uncles, even though these msy be younger than oneself in 





813. aqr meranTrseeura miaseaerargqairaigqtrarared wt 
Oia | aaa @ TaArseAaR Tact were! sug. yw. | 1. 2. 5. 
12-13 ; compare aq II. 122, 124. 

814. set mio qrenrafea qa: euiee araie | ueqerrarbrargreat gaun- 
eyfarred ig lI, 120. This verse occursin gated 33. 1 and aregpmeaqt 
104, 64-65 and also in the agnieq vol. III. p. 58, where we bave eurgae 
AAT ATE: TT git Greraismeqgerat Fear se: WeAMaTA GUM: tHe! Te 
-» Tax Ta |. Vide uzaqgq 109 (ed. by Fauaboll, 1900) for a verse closely 
parallel to Manu II. 121. 

815. wieagtgrargeraare: saenrmtagg | geet dae 
arg taney. @ 04, 14, 10-11; a) ag 1.2. 44 arfteg..mgart g adivat 
mqeuraniaraury | ( but some mss. read “frargaq), wa 11, 130 says 
‘orareniafa aay, while tina V1. 9 is aPepergetgeaagaat g atvat 
Teqearrerahirargy: | 
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years, Gaut.( VI. 9 ) however says that in the case of these 
one need only rise from his seat to receive them ; but it is not 
Necessary to salute them ( abhivddana is not necessary ). Visnu 
Dh, 8. 32. 4 expressly says that in the case of officiating priests 
and others specified by Ap. and Gaut. and who are younger, 
rising from one’s seat is tantamount to abhivadana. Manu IL. 
117 says that one must perform abhiv&dana to a person from 
whom one learns secular, Vedic or spiritual knowledge of any 
kind, There is some difference in the words used at the time of 
abhivadana. Usually the words are ‘ abhivAdaye devadatta- 
$armaé-ham®!® bhoh* (vide Ap. I. 2.5.12, Gaut. VI.5, Baud. 
Dh. S. I. 2. 27, Vas. XIII. 44, Manu If. 122 and 124). But thie 
mode is appropriate only if the person addressed knows how to 
return the salutation. Manu II, 123 and 126 and Vas. Dh. 8. 
13. 45 declare that in the case of those who do not know how 
to return a salutation (pratyabhivddana, and according to Manu 
in the case of women also) one should omit the word ‘ bhoh’ 
and simply say ‘abhivadaye aham' (omitting one’s name). 
Ap. Dh. 8, I. 4.14. 20 similarly says that in saluting women, 
a ksatriya or a vaisya one should use a pronoun and omit 
one’s name.8!? 


The manner of abhivaddana was as follows :*'* ‘A brahmana 
shall salute stretching forward his right arm ona level with 
his ear, a ksatriys holding ‘t on a level with the chest, a vaisya 
holding it on s level with the waist and a Sidra holding it low 
(upto his feet) and that the salutation shall be by joining 
one’s hands’ (Ap. Dh. S. I. 2.5. 16-17). The Madanapdrijata 
adds that abhivadana is with both hands when the person to ba 
saluted is learned, but with one hand only if he is not learned 
(p. 27) and tie Sm. C. (I. p. 36.) quotes Visnu and Atri to the 


816. Thatis one has to take one’s name in abhivddana; but one 
does not take the name of the person who is saluted (Gautama VI, 12). 
The eqeydart p. 7 says that in aoeare (and in atfterqy also ) the 
person saluting says sta@nnrean Fequaale wi onvarge, Fur. on wy 11.122 
ays the words aro aiftrarg? gaqamare wi: erga on my. VI. 5 states that 
afrarga should be ‘ sifivarg’a ecqusal ammemen wn; while egw on 
ag II. 124 says it should be afirarqa? queTaigafer wi: (i. c. he omits the 
word ara, which ag II. 122 appears to require and which #t, VI. 5 does 
not require ) 

817. -adarest Fert ceverdert etm eat) mracarerdgrt QR t eng. 
a, [. 4, 14. 20-22, ’ 


, 818. gir emg strat card ergetsiiergditual cared) aveat 
Seat A: qa: | wraTis  ema. w. I, B. 5. 16-17; vide e.g. p. 454, 
B.D. 43 
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same effect, The stretching of the hands up to the ear &o, 
indicates how far the head is to be bent in each case. 


There were also other rules about honouring one's elders 
in the presence of one’s teacher or honouring the teacher's 
teacher or about one’s behaviour when a gentleman comes to 
gee one’s &carya and leaves him, which are here passed over for 
want of space. Vide Ap. Dh. S. I. 2. 6. 29-32, Manu II. 205. 


A brihmana who does not know the form of returning s 
salutation must not be saluted by s learned man; he is like a 
siadra (Manu II. 126). Similarly a brihmana was not to perform 
abhivadana to a ksatriya or & vaisya however learned the latter 
may be, but one should simply say ‘svasti’; those who are of 
the same caste should do abhivadana.*" The Mit. on Yaj. ITT. 
292 and Apararka p. 1188 quote siitras of Harita prescribing 
as prayascitta a fast of one, two or three days respectively for a 
brébmana saluting a ksatriya, vaisya or Sidra and also for 
saluting when the persons saluted or the man saluting are in 
such a condition as to make them unfit for abhivadana, One 
should not salute with the shoes on or when one’s head is 
wrapped up or one’s hands are full (Ap. Dh. S. I. 4. 14.19); or 
if one carries a Joad of fuel-sticks or holds a pot of flowers or 
food in one’s hands one shall not salute, nor shall one salute 
on occasions similar to the preceding (such as one being 
engaged in worship of manes, of fire or other gods or when one’s 
teacher is so engaged ), nor should one salute a teacher standing 
very close to him ( Baud. Dh. S. I. 2. 31-32). When one is 
irapure or the person he meets is impure ( owing to Asauca or 
other causes ) no salutation is to be made or returned (Ap. Dh. 
8, 1. 4.14.17). Gaut. [X. 45 says that one should not occupy 
a seat or perform abhivadana and namaskara with shoes on. 
One need not salute a person who is not a guru or who stands 
in a lower or higher place than oneself (Ap. Dh. S. I. 4. 14, 14). 
Ap. Dh. 8. I. 4.14.23, Manu II. 185 and Visnu Dh. 8. 32. 17 
say that a brahmana ten years old is like a father to a ksatriya 
even 100 years old and so deserves salutation from the ksatriya. 





819, arprareneg faaor aehrarern: areas | artetaetay TaCas we spa: 
wren: Hea eTeT HANA gia: | erheq aaolat araratfargay saws 
quoted by emer p. 52, vide epitwo I. p. 37 quoting witeqyee and 
va for the meaning of erit, aimeeIGMTarEgeaAMT RT | ot att 
ater enfirarya 3 ferqn sreree quoted by faa. on a. Ill. 292; 


Reg rTaiirngie tt wer gnsanyest agket are Feiigas gba 
Weara: | ery quoted by fHar. on wr. IIT. 292. 
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Ap. Dh. S. (1. 4. 14. 12) gives a special rule that a friendship 
kept for ten years as fellow citizens, a friendship contracted 
at school for five years, the fact of a Srotriya being three 
years older entitles the friend or Srotriya to a salutation. But 
Gaut. ( VI. 14-17) and Manu II. 134 give somewhat different 
rules viz, contemporaries who are born in the same year are to 
be addressed with the word ‘bhoh’ or ‘ bhavat’ anda fellow 
citizen who is ten years older than oneself and an artist who is 
five years older than oneself and a Srotriya studying the same 
Vedic school as oneself who is three years older are to be 
addressed similarly, Manu adds blood relations to the list 
when the difference in age is very small. The Smrtyarthasaira 
p. 7 gives a long list of persons whom one should never salute 
viz. an heretic, a person guilty of grave sins, an atheist, 
gamblers, thieves, ungrateful persons, drunkards. Vide also 
Manu IV. 30 and Y4j. I. 130 (as to showing no respect even by 
words to heretics &c ). 


In the case of certain persons one was to show honour only 
by rising from his seat and not by abhivadana. Gaut.( VI. 9) 
mentions some such persons who are already referred to in note 
815. Headds that (VI. 10-11) evens Sidra of eighty years or more 
must be honoured by rising by one (even though the latter be 
of a higher varna ) young enough to be his son ( but there will 
bo no abhivadana ) and that an arya (i.e. one belonging to the 
three higher castes ) must be honoured by rising by a Sidra even 
if the latter be older ( and so s vaisya must honour a ksatriya 
though the lutiar be younger). Haradatta explains that the 
word Sidra in Gaut. VI, 10 is only illustrative and that an old 
vaisya must be honoured by a young ksatriya or brahmana by 
simply rising from his seat and an old ksatriya by a young 
brahmana in the same way. Ap. Dh. S.( IL 2, 4. 16-18) lays 
down that if a brahmana who has not studied the Veda comes 
asa guest one may give him a seat, water and food but one 
should not rise to receive ‘him, but should rise to receive him 
if he is entitled to abhivadana on account of age (as stated in 
Ap. I. 4. 14.12, and Manu II. 134); similarly a brdhmana 
need not rise to receive a ksatriya or vaisya (except on the 
same ground of age ). 


The rules about returning a salutation (about pratyabhivdda) 
are made somewhat intricate and obscure by the varying 
interpretations of commentators. Pratyabhivada consists in 
pronouncing a benediction in the proper form given by a guru 
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or other person who has been saluted. Among the oldest®™° ia 
the rnle in Ap. Dh. 8. J. 2.5.18 ‘ when returning the salute of 
one belonging to the first three castes, the (last syllable of the ) 
name (of the person whose salutation is to be returned) shall 
be Jengthened to three moras’, Vasistha’s rule (XIII. 46) 
is‘ when the salute is returned, the last vowel (of the noun 
standing ) in the vocative is protracted to the length of three 
moras and if it is a diphthong (i. e.e or o but not of tho dual 
number) it becomes ‘ay’ or ‘av’ e.g. ‘bho becomes bhav’. 
Manu JI. 125 prescribes “a brihmana should be thus saluted in 
return, ‘mayst thou be long-lived, O gentle one!’ and the vowel 
‘s'orsny other vowel atthe end of the name (of the person 
addressed ) should be made pluta (i.e. lengthened to three moras) 
and if the name ends in a consonant, the preceding vowel 


is made pluta.” 


That these rules are very ancient follows from Panini’s 
stitra ( VIII. 2. 83 ) ‘ when the salutation of a person who is not 
a Sidra is returned by the person saluted, the final vowel in the 
name ( that occurs at the end of the sentence of pratyabhivada ) 
becomes 'plufa.’ The Mahabh&sya comments on this and two 
vértikas thereon say that this rule does not apply when it is 
a woman to whom the salutation is returned and it applies 
optionally when the person whose sslutation is returned is a 
ksatriya of vaisya. All these rules are exemplified in the 
foot-note below.*#’ Ap, Dh. S. sgrees with this rule of tho 
ancient grammarians. The verse of Manu (II. 125 ) also really 
means the same thing; but thera the word ‘akara’ is only 

820. seared sibrniged aatiger teweqaraidaag ta. gp. 
453; grad @ airastrarganeairaga @ gaat aubargs ony. wy. | 1. 2.5.18; 
neatrergarniyae eT: EA HMM arTaa aur v1 
afta tafe X11. 46 5 arrqcreug Bae areai fa sReaza | stanza 
aTH Fa aIeT: Taree: WN wy TT, 125. Some MSS. read yaarcgy: a8 
one word. 2 

821. weaiirngsye | anes VIII. 2, 83; if it is a ara who 
performe airarga (a8 in etary qaquig wy: ) pratyabhivade ig 
migenary Pagar t (3 indicates that the vowel proceding it is pluta i. e, 
ee > . the length es moras). If the name ends in a 

nan le WERT wi c = 5 
salutes (a8 in sifireres arte at) pe yal I 
there aid WF). If a kgatriya quad salutes the return is sie 
pba hal 3 aor sigraPniegea. If a dey FAInNsa salutes, the 
tiptoe eens 3 or-iieqatfera. If itiaa Iz gH who 

’ Tg 18 armenaty arene (i.e. there ig no plute ). 
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illustrative®™* and stands for all vowels. The ancient com- 
mentator Medhatithi interprets Manu go as to agree with Panini 
and says ‘inthe realm of the use of words and their senses 
Panini has higher authority than Manu, that the pratyabhivéda 
worda containing the benediction about long life are not 
stereotyped, that when a ksatriya returns the salutation of a 
ksatriya or a vaiaya of a vaisya, the ssme rules hold good’. As 
a person of a higher varna was not to do abhivadana to one of 
lower varna (vide note 819 above) there would be no occasion 
for pratyabhivada from the side of the latter. The verse of 
Manu is interpreted by Haradatta and a few others in a 
different manner. According to them the last vowel in the 
name of the person whose salutation is to be returned is pluta 
and then ‘a’ is added toit, and that if the vocative ends ine 
or 0, it becomes aya or ava ( with ‘a’ added ).8%? This view is 
opposed to Panini, the Mahabhasya, the Kasika, Apastamba and 
several writers of digests, Apararka ond the Sm. C. condemn 
the interpretation put upon Manu's verse by commentators 
like Haradatta,°24 


What great importance was attached tothe correct utter- 
ance of the return salutation can be scen from the fact that one 
of the miscellaneous reasons assigned for the necessity of 
grammatical studies in the Mahabhasya is that (as stated in a 
verse) a person who returns from a journey will perform 
salutation to ignorant persons (who do not know how to utter 
pratyabhivada) as if to women with the words ‘abhivadaye 


822. siftergrrar cd qed sirgenreay aaa | elrneq: HT! sNazTAT- 
afy diggafiet st-aenisasquitwe: fheranstrel waist... 
ereqranayy  Aeigsarsianat: aay waren: | faumecrarrateraa i 
aRrITgraTcayg ws ere: weaataagant awa feral a sat pavaraenitat 
fut on wa II. 125, 


823, The xeafivarg according to erga will he ‘SIRTTAL wa ITT qagar 3 
at’. If the nome is q_uritr or fZauz it will be sgqema we ary SRI 
3 qor faent3 q. Ifthe namo ends in a consovant, the seqhrara will be 
like argrarsra airy atid? 3 q (the naine is svaraq and ao f& is made 
yr and et is added to tho consonant q). Vido eenre. pp. 451-454. 


824. srrex yea gia fretwormarany crermraite oe ere: grea: | 
gacgaiser arava faviva eft fasirat amare p. 53; apftee I. p. 37 
repents the words @ qat...... digg. sree reads whws qa as | amieaa 
CC... MUMATTITUTY Zand gives as examples ( strgenrmare ) gyre 
( Tyga is vooative ) or farr3z ( rr is vocative ). 
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ayamaham ’®*) (7, e, grammar is to be learnt by men for fear 
that they may be treated as women when a person salutes 
them). 


Ap. Db. 8. (I. 2. 7. 27) prescribes that the student shall be- 
have towards his teacher’s wife as towards the teacher himself, 
but he shall not clasp her feet or est the residue of her food.®* 
Gaut. (II. 31-32) also says the same thing and adds that the 
student shall not assist the wives of the teacher at their toilet 
or bath nor wash their feet nor shampoo them. Manu II. 211, 
Baud. Dh. S. I. 2.37, Visnu Dh, S, 32.6 have the same rule, 
But Gaut. IL 33 states an exception that on return from 8 
journey the student shall clasp the feet of the wives of his 
teacher (also Manu II. 217 and Visnu Dh. S. 32.15). Manu (IT, 210) 
gives special directions ‘the wives of the teacher who belong to 
the same caste must be treated as respectfully as the teacher 
but in the case of those who belong to a different caste ha need 
only rise from his seat and salute’ ( Visnu Dh. 5, 32.5 also is 
similar ), and ‘ a student who is full twenty years old shall not 
honour the young wife of a teacher by clasping her feet (Manu 
IL 212 and Visnu Dh. S. 32,13); but evena young student 
may prostrate himself on the ground for honouring the young 
wife of his teacher without clasping her feet (with the words 
‘abhivadaye amukasgarmad-ham bhoh'). 


As regards women who are not wives of the teacher, 
the following rules deserve attention. The first rule is that 
marricd women, whatever their age may be, deserve honour 
(and so he must salute &c.) according to the ages of their 
husbands®” (Ap. Db. S. I, 4, 14.18 and Vag. Dh. S. 13, 42). 
Visnu Dh. 8, 32. 2 gives the same rule, but restricts it to wives 
of the same caste, Ap. Dh. 8S. I. 4.14. 6 prescribes that the 
same honour must be shown to the mother and father as toa 
teacher i, e, their feet must be clapsed on those occasions on 
which e teacher's feet are to be clasped and Ap. Dh. S. I. 4. 14, 9 
extends the rule to elder sisters. Gaut. (VI. 7~8) states that 
the feet of the wives of (elder) brothers or of one’s mother-in-law 


825, aiagta: | aPagia: weaBeny wear 2 a git Tag: ! and ay g nies 
Siftearand aga" Aerneg vol. I. p. 3. This passage ia quoted 
on wg If, 123, Ete Scan eae 
826. spa srereongeaereereareara erence gia: | r.w.g1.2.7.27, 


827. uftaqa: fara: t ang. a q arat 
erage: fara: Oe h4elai8, 3 hear Terai 
Brg t Rrwaigasi st ae 13. 42-43, ware 
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need not be clasped on any occasion; and the feet of ap 
paternal uncle's wife or of elder sisters need not be clasped 
except when one returns from a journey. But Manu (II. 131-132) 
givos different rules. A maternal or poternal aunt, a maternal 
uncle's wife, & mother-in-law are equal to one’s teacher's wife 
and must be honoured like her; one’s elder brother's wife's feet 
must be clasped every day if she is of the same caste, but the 
feet of the wives of one’s other paternal and maternal relatives 
need only be clasped on one’s return from a journey. Visnu 
Dh. S. 32. 3 places a maternal or paternal sunt and the eldest 
sister on an equality with the teacher's wife. As already stated 
above in the case of all women tho salutation is simply ‘I salute’ 
(abhivadaye aham )’ without mentioning one’s name. Devala 
says ‘the mother, mother's mother, teacher’s wife and the full 
brothers and sisters of one’s parents, paternal grand-mother, 
mother-in-law, elder sister and the foster mother are women 
who are ( to be honoured like ) gurus ’°*8 


Ap. Dh. 8. I. 2. 7. 30, Vas. Dh. 8. XIII. 54, Visnu Dh. 8. 
28, 31, Manu II. 207 require that the student will behave 
towards the teacher’s son as towards his teacher. That this rule 
is very ancient follows from a passage®™’ in the Mahabhasya: 
where it is stated and a proviso is added that the student will 
not however clasp the son’s feet nor eat the leavings of his food. 
Ap. Dh.3.1. 2.7. 30 only mentions as prohibited the eating of the 
leavings of food, but Visnu Db. S. (28. 32-33) prohibits also the 
washing of the son’s feet. Manu (II. 208) gives a restrictive rule 
that the son of tlie teacher deserves the same honour as a teacher, 
if he imparts instruction in place of the teacher ( because the 
latter is otherwise engaged ), whether the son be younger or of 
the same age as the student, but that the student in any case 
must not shampoo the limbs of the son nor assist him in his 
bath nor wash his feet nor eat the leavings of his food. 


From Ap. Dh, 8. I. 2. 7. 28 and I. 4. 13. 1288 it appears that 
mie av ebaial x of fe pupal teachers oe were called ‘ Panna ) 


828, AAT Araaret me gATger Sal b aaa: nat tei amis 
axa: fara:  gaawin ay. p. 471; almost the same verse occurs in bi 
cas oe p. 503. 

uorqierasys sidarqarastitge visrennpaereors ia \ <9 . 
aegttt see att maed wala | Aeprey vol. I. p. 135 (on qimnae I 
56, arfaer 8) 
830. mur wariqe srvarraia | sit. ¥. a, 1. 2. 7. 28; 
UINART TART Teas | Perea | ag. wg, 1. 4. 13, 12-13, 
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obtained in ancient times and Ap. prescribes that the student 
shall behave towards a pupil teacher who teaches him at the 
teacher’s command as towards the teacher and shall honour him 
also by clasping his feet, as long as he is giving instruction. 


Further rules are laid down about showing courtesy to a 
person who is not a relative or who is not a teacher &c. Ap. Dh. 
8. I. 4. 14. 26-29 and Manu II. 127 lay down that one should, on 
meeting a brabmana, ask after his health with the word ‘kusala,’ 
a ksatriya about his health using the word 'andimaya’, a vaisya 
by using the word ksema (or anasta according to Ap.) and a 
siadra by employing the word drogya. Thus one who is older 
(according to the rule in Manu II. 134 cited above on p. 339 ) 
should be saluted, while one who is of the same age or younger 
should simply be asked ‘kugala’ &c, Gaut. V. 37-38 gives similar 
directions®?" Manu ( II. 129) enjoins that one should address 
a woman who is the wife of another man and who is not a blood 
relation as ‘lady ’ ( bhavat! ) or ‘ beloved sister’ and (Ap. Dh. 8S. 
I, 4.14.30) that one should not pass a learned brahmana without 
addressing him nora woman whom he meets in a forest or 
other lonely place and Visnu Dh. S. 32. 7 says that in such 
circumstances he must address her (in order to assure her) 
as ‘sister’ (if she is of the same age as himself) or 
‘ daughter’ (if she is younger ) and‘ mother’ (if she is older 
than himself), 


It is stated in the Udv&hatattva °** ( p. 144 ).that the word 
‘Srl’ is to be prefixed when referring by name to s deity or a 
teacher, to the place of one’s teacher, to a holy place or to the 
presiding deity of a holy place, to one who has secured Yogic 
siddhis or to those who have secured by sacrifices the worlds of 
bliss; and Raghunandana adds that according to the usage of 
respectable people ‘ gri’ is prefixed to names of such persons 
while they are alive. The same work also tells us that women 
of the dvijatis were to have the honorific suffix ‘devi’ added to 


831. According to etqa the questions would be in the case of 
meinbers of the four varnas respectively, a1f% HAS VIA: MTA waa:, 
ACITHEIIANS, ACT HA. ‘ SaSATATTIAyIa: | wT TET | 
m.V. 37-38; evga on these says ‘ att granrqearehet sar: weet: 
scqaad arene gia aera: , scat wena Sea: , seat ha Ya: ’. 

832, aa ad aweura ara Erartedem: | at rararcier eitgd wadi- 
Vl ge weneyartinanqaay wiarcentee feeitwet zat at 
cuaa strat strereariged anita qarat @ ov ehe free: | wareeree p. 144. 
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their names and of the éiidra caste the word ‘ dasl*, This is 
still the practice partioularly in Bengal and Northern India. 


The works on Dharmaéastra give very interesting rules 
about the grounds on which respect was to be shown to a 
person. Honour *? consists in saluting a person, or rising to 
meet him or allowing him to walk in front of one or giving him 
a gatland, sandal-wood paste on festive occasions and the like. 
Manu (II. 136) and Visnu Dh. 8S. (32. 16) say that wealth 
kindred, age, ( performance of ) religious rites and sacred know- 
ledge confer title to respect, but each succeeding one out of 
these five is superior to each preceding one, Gaut. ( VI. 18-20) 
is slightly different; he says ‘wealth, relations, occupation, 
birth, learning and age must be honoured ; each later named is 
more important than each preceding one; but Vedic learning is 
more important than all (the rest)’. Was. Dh. S. 13. 56-57 
also says that learning, wealth, age, relationship and religious 
actions are titles to respect, but each preceding one is mora 
important than each succeeding one. Y4j. I. 116 puts the order 
as vidya, karma, age, relationship and wealth (i.e. wealth is 
the least ground for giving honour). Vi&varaipa on Yaj. J. 35 
says that if reapect is not paid to guru (parents), acirya, 
upadhyaya and rtvik ( they are arranged in descending order ) 
one incurs’ sin, but if honour is nof shown on the ground 
of learning, wealth &c, there is no sin but one loses happi- 
ness and success, Manu II. 137 says that a giidra who 
is beyond 90 years is still a child to a learned brahmana, 
In order to show that Vedic learning is superior to seniority 
of age Manu ( If. 151-153 ) narrates the story of a young scion 
of the Angiras gotra who taught his pitrs and addressed them as 
‘little sons’ and whosa action was supported by the gods with 
the remars that a man destitute of knowledgo was a child and 
he who taught him the Veda was his father. This story is 
referred to expressly by Baud. Dh. S. I. 4. 47 and tacitly by Gaut. 
VI. 20. It is borrowed from the Tendya pena neher B34 


833. gar aobarrat wrath) aeacrat al atig. a. 1.4.13. 2-3; eeqa says 
‘quarqanaangal seeIyy w meaeonga |; anrgadeniamareait 
mead ese) at a wieay wha: | waqeearaciee qasz 1 FY. VI. 18-20, 

834. firgal anfgadt aeagat aeagerdhe ga gant gamer 
fatieaeud awit Ta: Agree: Gent eeaMeaca Fa Virdee aa Raia 

at Rrag qe | a Zacageaea 3 Far saa wa itn a aeagieie | ad a 
rqnugsrata \erata Gear | asamgrerrery 13. 3. 24. tg was the name 
of the sage. : 

H. D, 44 
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(13. 3.24) Manu II. 155 clinches the argument by saying 
‘the seniority of brahmanas springs from (sacred ) knowledge, 
of ksatriyas from valour, of vaisyas from (the possession ) 
of corn and other wealth and only among Sidras is ages 
ground of seniority ’. 


Kaut. says that men deserve honour according to their 
learning, intelligence, valour, high birth and eminent deeds.**5 


One has to distinguish between abhivddans and namagkara, 
In the former one not only bows but utters words like ‘ abhi- 
vadaye &c.’, while in the latter one only bows and folds 
one’s hands, The latter is done only to images of gods, brahmanas, 
samnnyasins and the like. The Smrtyarthasara p. 8 prescribes a 
fast for one day as a penance for not bowing to images of gods, 
samnydsins &c, Visnu**® ( quoted in the Sm. CO.) saya that one 
should not salute ( abhividana) a brahmana, but should only 
perform namaskara in all public assemblies, in sacrifices or in 
palaces or royal courts. The posture of the hands in namaskdra 
is stated as follows: *‘ One should join the hands in the shape of 
a shegoat's ear in namaskara to s learned man, one should fold 
the hands together in bowing to an ascetic, one should salute 
an ignorant man with one hand and should not perform abhi- 
vadana to one who is younger.®37 


One had to show respect by circumambulating®™*® from left 
to right temples or images of gods, bulls, cownens, cows, ghee, 
honey, sacred trees that had brick or stone platforms built 
round them (like advattha ) and squares (where four roads meat), 
a teacher who is very learned, a learned and religious brahmana, 
clay from sacred places. 


One was not to approach empty-handed one’s parents, 
&cirya, sacred fires, houses and the king, if the latter has not 
heard of him before,® 

835. goal Rengnqaiewhrsa-ealasare yeu: | siete 111. 20. 

836. Fem: | eine a wale TH UATeG wl aRenrt sedis Bl aThy- 
argag | eqs I. p. 38. 
837. Ramamtitgd raaq i asaula Rated ait agearera i ae 
Stugeia wiad afrargta iw. 9. p. 468. - 
888. Sard Seared mda gy agurey) Prenfael ag Ft gus Halergoryn 
araceagemn 34. 4142; gia Qaaserd Ft ais aeoeg | wero fhe Wed 
fart Gaterataong u orfagy 193, 8; vide alao 163. 37 for a similar vorse 
and margerer 113, 40, mnagerat 14. 52, aan LX, 66, Ha LV. 39, wr. 1. 133. 


ae = Pevararaaafisa Tah a Reantrioresgisand Se gaat 
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A matter closely connected with the showing of respect is 
thet of the rules about the preference to be given on the road. 
This has already beon dealt with in speaking of the privileges 
of brahmanas above pp. 146-147. 


One striking point about the imparting of knowledge ( par- 
ticularly Vedic) in the ancient educational system of India 
was tho great prejudice against learning from books. The 
greatest importance was attached to handing down the Veda 
intact and various devices were discovered and employed for 
securing this end, such as the various modes of repeating the 
Veda only in padas, in the krama, jata and other formations. 
Great care was taken to preserve the proper accentuation of the 
Vedic texts. There is a well known story how Tvastr repeating 
the words ‘ Jndradatrur-vardhasva "!° in wrong accents caused 
the fire to be extinguished instead of inflaming it against Indra 
as he intended. This story is alluded to in the Panintyasiksa. 
The same work (in verse 32 ) condemns one who learns from a 
manuscript as among the worst of learners. The Veda was to 
be recited not only with proper modulation of the voice to 
convey the accents, but the accents were indicated also by the 
movements of the fingers (vide verses 43-45 of the Paninlya- 
sikga ). All these intricate matters could be learnt only by 
oral instruction, 


Great controversivs have raged round the question whether 
the art of writing was known in India in very ancient times, 
whether it war used for literary purposes in the times of Panini 
and whether the Brahm! alphabet was an indigenous product or 
whether it was imported into India from some foreign land. Max 
Muller in his ‘ History of ancient Sanskrit Literature’ started 
the astounding and absurd theory that writing for literary pur- 
poses was unknown to Panini (p. 507), Later on that position 








840. aratt ete: cae qelat or Reamaal 4 AMA! a sas TaATt 
fenite mieqgera: ercataerarat verse 52 of the qrforatarsrarr, Fiat sfhete fae: 
writ wor ereansn: | aadgtisccqess gaa orseraan to onferdrafsare 
verso 32. The legend ig narrated in tho @. q. Il. 4. 12. 1 and the Taye 
1.6.3.8. mg wanted to pronounce the word TATA (meaning ‘destroyer 


of Indra’) as o Tatpuruga compound (in which the last syllablo of the 
compotnd has the ud&tta accent), while he actually pronounced the word 
asa Bahuvrihi (moaning ‘ whose killer would bo Indra’), in which cuse 
the first word of the compound has the ud&tta accent (as in gears: ). 


Vide gryerft VI. 1. 223 and VL. 2. 1. 
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was given up. Then Buhler wrote his famous work ‘on the 
origin of the Brahm! alphabet’ mainly relying on the resem- 
blances of a few letters of the Asokan script with an ancient 
Semitic alphabet and came tothe conclusion that the Brahm! 
alphabet was derived from a Semitic script sometimes about 
800 B.C. It never occurred to that learned scholar to advance 
and carefully examine the other possible hypotheses which any 
unbiagsed and cautious scholar should have ordinarily advanced 
viz. that the Semitic script might have been derived from the 
Brahm! alphabet and was later on developed or both might have 
been derived from some unknown ancient script. All these 
theories are now in the melting pot on account of the seals 
bearing writing in some undeciphered script found at Mohenjo- 
daro and Harappa, some of which are at least 5000 years old. 
So if the Brahm! alphabet was at all borrowed, it is clear 
now that it was not necessary for Indians to travel so far as 
Westernmost Asia for that purpose, 


Oral instruction was the cheapest and most accurate 
method of imparting learning. In ancient times writing 
niaterials were not easily available and written texts could not 
be handled easily and would have been extremely costly. 
Therefore the method of oral instruction was resorted to and 
having been hallowed by the lapse of thousands of years it has 
been persisted in to the present day. Evenintha 20th century 
after writing has been known for not Icss than 3000 years accord- 
ing to scholars like Biihler thereare hundreds of brahmanas who 
learn not only the whole of the Rgveda (about 10580 verses) by 
heart, but also commit to memory the pada®! text of the Rgveda, 
the Aitareya Brahmana and Aranyaka and the six Vedangas 
( which include the 4000 aphorisms of Panini and the extensive 
Nirukta of Yaska) without caring to understand a word of this 
enormous material, 


Par. M. (1.1, p. 154) quotes a verse of Narada to the effeot ®? 
‘what is learnt from reliance on books and is not learnt from 











841. The pada text of the Rgveda is the work of Sakalya and the 
padap&tha is supposed to be paurugeya (composed by 2 human author ). 
The Nirukta (VI. 28) criticizes Sakalya’s division of the pada text, 
Visvartipa on Yaj. III. 242 says that pada and krama are of human 
authorship. 


842. gtamseearatd oni weatat | wrset a nraey sent ire eran: t 
aieg in ar. ar 1. part 1p. 154; eyitere I. p. 51 also quotes this verse, 
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a teacher does not shine in an assembly’, Vrddha-Gautama®’ 
condemns to hell those who sell the Veda, who condemn the 
Veda and those who write it down. Apararka(p. 1114 on 
Yaj. II]. 267-268) quotes verses from the Caturvimsatimata 
which prescribe various prayascittas for selling the Vedas, the 
angas (of the Veda), the smrtis, itihdsa and purdna, the secret 
paficaratra (system ), gathis, nitisistras &c. The prejudice 
agoinst using books for learning was carried so far that among 
the six obstacles in the path of the acquirer of knowledge, 
reliance on books is mentioned as one.°** Apararka ( p. 390) 
quotes a long passage from the Bhavisyottsrapurina about the 
rewards of gifts of books of the epics and puradnas to a 
brahmansa or to a matha for the use of the public. A grant of 
the Valabhi king Guhasena I dated 559 A. D, refers toa collec" 
tion of books on the true dharms.*** In the Kadambarl 
{ para 88) the queen Vildsavati is described as surrounded by 
ascetic women who held books in their hands and read 
itihdsa.®° Vide under dina and matha-pratistha. 


The teacher was expected to make the student understand 
by explanations in Sanskrit or in the prakrits or even by 
employing the current languages of the various countries. °*? 


The Duration of studenthood ( brahmacarya ) :—It appears 
from certain passages of the Upanisads that the usual duration 
of brahmacarya was 12 years **®, Svetaketu Aruneya is said 
to have become a bralhmacar!I when he was twelve and to have 
mastered all the Vedas at the age of 24 (vide Chan, Up, VI,1. 2 


843. Agtraiaoraia qrai 5 a rat | aqiat Staats a8 a faraniaa: u 
qaqa yp. 582; the same verse occurs in oraetreaard 23, 72 (aqrat 
Saat). 

844. ad GRY YT Teaatats | aerdi a qr faraNRaler 
qa laitgq quoted in the egidae I. p. 52. 

845. I, A. vol. VIL. p. 67. 

846. ‘gerade: gear quaitt:...cremaSeiaearearet 
+ MAL AATH U HIAeTE para 88, 

B47. deed: mpesTeae: | Reqmgenn: | Feweranitar dyatrea ze: 
wqa: N quoted from the fraupad by deirirqa (samen, ed. by Jivanande, 
p 72). 

848. ToR TA =F SATII AIHA ATS NBTAIQA aes e ETAT 


aqanta Raa & E AIFGMAtaa: TAR E CAs A Taraadala | oT. 
aq, IV. 10. 1. 


$50 History of Dharmaéastra [ ch. vii 


quoted in f. n. 634). Similarly Chan. IV. 10.1 appears to suggest 
that students left their teacher after twelve years of study. But 
a long period of brabmacarya was not unknown to the sages of 
the Upanisads. Chandogya( VIII. 11. 3) declares that Indra 
remained as astudent with Prajdpati for 101 years (three periods 
of 32 years plus five). The story of Bharadvaja narrated 
in the Tai. Br. quoted above ( at p. 271) states that Bharadvaja 
studied the Vedas three parts of his life ( at least till 75 years). 
The Gopatha Brihmana * (II. 5) states that the period of 
studenthood for learning all the Vedas is 48 years; that 
distributing that period in four portions among the vedas 
student-hood is for 12 years (for mastering one Veda ), that 
period (12 years) is the shortest (for brahmacarya) and that 
one should learn of the Veda as much as one can before he 
is about to return from his teacher, 


Some of the grhya and dharma sitras contain these very 
words of the Gopatha Brahmana e. g. Par. gr. II. 5 says ‘one 
should observe brahmacarys forty-eight years for the (four ) 
Vedas, or twelve years for each Veda or until one has learnt 
one or more Veda’, The Baud. gr.( 1. 2,1-5) has a very 
suggestive passage “the ancient period of studenthood was 
forty-eight years for ( the four Vedas ) or 24 years, or 12 years 
for each Veda or at least one year for each kanda (section of 
the Vedic samhitas like the Tai. S.) or until the student learnt 
( one Veda ), as life is fleoting and as there is a Vedic text ‘one 
shouJd consecrate (the three) sacred fires, while his hair 
is still dark”, On JaiminiI. 3.3 Sabara states the objection 
(among other similar matters) that the smrtis speaking 
of brahmacarya for fortyeight years are opposed to the Vedic 
injunction that ‘a man who has a son and whose hair is stil] 
dark should consecrate the (three Srauta ) fires’ (i.e. he must do 
so in middle life, not when his hair is turning grey). Sabsra 
gives his opinion that such smrtis being opposed to érufi are to 


849. wea TaHIETSeTaeTigg Fqagread cugul WT <aer Aquat 
ead grams accatqursweag ¢ maqume, IL 5 quoted in 
Fn. 628 above; atv. w.q. I. 1, 2. 16 hag the qx ‘ gresreaway . 


850. suEraeniiteariit gaged Ste ares arg at wes aragTET 
aut oreent U5; srzreeaiitergatitr geet teqrgreary anigareea Aqreaa- 
aifgrta ange aqme eae angrage 1.9; vide also feroustrer 
1. 8.14; awa I. 51-53; atgraage [1. 10; arreggy 1. 2. 6, sq. wu. g. 
LL. 2, 12-15 areraqenrttercalttr t crag 1 sre 1 Fre |. 
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be disregarded *! and makes fun of them by saying that some 
persons desirous of concealing their lack of manhood observed 
brahmacarya for forty-eight years and the prescriptions in these 
smrtis to that effect are due to this fact.** The very orthodox 
Kumirilabhatts could not tolerate this light-hearted statement of 
Sabara and rebukes the latter by saying that there is really no 
contradiction between the srufi text and the smrti passage, since 
the smrtis themselves prescribe other lesser and alternative 
periods, since it is possible to hold that smrtis speak of 
brahmacarya for 48 yeara only with reference to him who 
wanta to become a samnyasin immediately after brahmacarya 
or who desires to become a perpetual student,*5”4 


As the Vedic literature had grown to vast proportions and 
as it was thought necessary to preserve this ancient heritage, 
the ancient sages hit upon the plan of enlisting the whole 
population of the threa varnas in the task of preservation by 
making it as their duty to devote as much time as they could 
to the study and conservation of the Vedic literature, Therefore 
various alternatives were proposed viz, studying all the four 
Vedas for 48 years, three of them for 36 or if a man was very 
clever he may finish the study of three Vedas in 18 years or in 
9 years or he should devote as much time as he would require for 
learning one Veda or more, Vide Manu III. 1-2 and Yaj. L 36 
and 52 for the various alternatives. Spending 12 years for Vedic 





851. As upanayans was usually performed in the 8th yoar from 
conception or birth, the period of studenthood (if it was to be 48 years) 
would not ond till a man became 56. Only a householder could consec- 
rate the drauta fires. So if the man was to marry after fifty-six his hair 
would be turning grey and by following the smrti rule he would run 
counter to the Vedic injunction. Thus smrtis would be opposed to druti 
and Jaimiui’s conclusion in I. 3. 3 is that when tiat is the case smrti ia 
to be disregarded. 


852. secacattagent tqagradact saga: ZeoramaAerquta geass 
egaq tasron H. 1.3.3. p169, aged seorquraareraantagene &q- 
warat aitara: (aa cer wpAReqzacaad ( axon BI. 3. 4. p. 186, 

8524. aerated tqagradrawrenia eraras careacyacuaaaru 
arqeraracaererdane Attar: | vane—tarauter tet at Fg aft 
qurpay (aq 3. 2) 1 amegisAdiaenstgaagea | ...ckd Tere aw Usea- 

AU: | weeued a genie HG Ayers A: 0 digamgrad wt ata 
aanfe atl deasd wdrarar targraageat dt ar aParveriiaae sate 
aqugeracsdiea qarrataret SNA AL WT AeA aTTATT- 
war Tee wae we giqareraeahtagerarra sg eta yaaalrgariaea aia 
giateegertraredea | yeqrnitar pp. 192-193, 
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study must have been found even in ancient times impossible 
for many among the brahmanas and therefore the Bhéradvaja 
grhya (quoted above in note 850 ) allowed the alternative that 
one should study the Veda till the Godina ceremony (which as we 
shall see later on) took place in the 16th year. Adv. gr. sutra 
I. 22. 3=4 also prescribes only two alternatives for brahmacarya 
viz. for 12 years or as long as one could learn the Veda (80 
A&y. contemplated braimacarya for less than 12 years). 
Haradatta remarks on Ap. Dh.S. I. 1. 2. 1658 that reading Ap. I. 
1, 2. 12-16, I. 11, 3.1 and Manu IIf. 1 together it follows that 
every one must observe brahmacarya for three years at least 
for each Veda and when it is said that one may observe 
brahmacarya till one learns the Veda, that means beyond 
three years for each Veda. This appears somewhat opposed 
to the words of Aéy. and Bharadvaja. 


Not only was the study of the Veda made an absolute duty 
for all persons belonging to the three higher varnss, but the 
study of Veda was essential for the performance of the solemn 
Vedic sacrifices, Jaimini®* lays down that it is only be who 
knows tho Vedic portion necessary for a Vedic sacrifice, that is 
entitled to perform that sacrifice. 


Subjects of Study:—The study of the Veda means the study of 
the Mantras and the Brahmana portion of the particular sakha or 
sakhas.*5} The Veda wag deamed to be eternal and not composed 
by any human author (i.9. it is apauruseya), Jaimini in I. 1. 6-23 
establishes that the relation of word and senge ia eternal and 
that (in I, 1, 27-32 ) the Vedas are apauruseya. This is not the 
place to set out or examine the arguments, Al}} dharmadastra 
writers proceed on this axiom of the eternity ef the Veda. The 
Vedantasitra (I. 3. 28-29) says that the Vedas are eternal and the 
whole universe (including the gods) emanates from the Veda 


853. from ata Ta athena eaeatetealiagare i | gaa 
Hey aeee Aiier Tar ist werITat ardieraig fra... qeTeaRAT aT 
(ag 3.1) gia whnes Bee geararat a ouritere? qeeg:t eta on aid. 
wa 1.1, 2. 16. 


854. ard a area a artes Paieatsie 1 B. 111. 8.18 on which stax 
says | aaTeT HAN IareTgs yas My KITA Seay ET to fram 
watstqaa farsiimat | ara Aaa at wale aets HARTER 
aaa 8g a Ra ganar’ vy, 


855. Vide ana. ail. @ 24,1. 31 and dy. gg II. 6. 3‘ aequrgrorat: 
Fqrerta |, seat on 2. IT. 1.33 ‘ arared wget | Fay 7. 
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and reliance is placed on certain Upanisad passages and on 
Manu L, 21, Santi-parva 233. 24 and other smrtis, The Br. Up. 
TV. 5. 11 says that the Vedas are the breath of the great Being 
(i. e. the Supreme Spirit, God); in Br. Up. I. 2.5 the Creator 
(Prajipati) is said to have evolved all this viz Rgveda, 
Yajurveda, Samaveda, yajfias snd so forth. The Svetaésvatata 
Up. VI. 18 says that the Supreme Being evolved Brahma and 
imparted the Vedas to him.%*® The Santiparva®*’ says that 
speech in the form of Veda is without beginning and without 
end, from which all activities and creation proceed, and that 
the Vedas become latent at the periodical dissolution of the 
world and become manifest to the great sages again when the 
world is recreated, But the eternity of the Veda and apaurus- 
eyatva of the Veda were interpreted in various ways 6. g. the 
Mahabhisya says that, though the purport of the Veda is eternal, 
yet the arrangement of words is non-eternal and therefore 
there are various $akhas ( branches or raconsions ) of the Veda, 
named Kathaka, Kalapaka &c,®8 


From very ancient times the literature to be studied appears 
to have been vast. Vide Tai. Br. quoted above (at p. 271) where 
the Vedas have been declared to be endless. In the Rgveda itself 
( X. 71. 11 ) reference is made to the verses learnt by the four 
principal priests ( hota, adhvaryu, udgata and brahm4), it ia 
also said that persons who studied together showed great 
disparity in their menial advancement (Rg. X. 71.7) and that 
co-students feel elation when their friend wins in a debate in 
an assembly. The Sat. Br. ( XI. 5. 7. 4-8,8, B. E. vol. 44, 
pp. 97-98 ) enumerates under ‘svadhydya'’ rks, yajus formulae, 
samans, Atharvangirassh (Atharvaveds ), itihasa-purana, gathas 
in praise of heroes ( called Naragamsis)’, The Gopatha Bra- 
hmana If. 10 also says ‘in this way all these Vedas were 
created together with kalps, rahasya (secret doctrines), 








THR HEGT WITS AT un Rape, gy. VI. 18 quoted by siaxrard on 
tqraaa |. 3. 30. 

857. xarfgmuar Pear srarqereragar! angt agqadt Rear aa: eal: 
AAAI MeaTs 233. 24; gareaereaad Marae ets: 1ST ava Ts 
AINA: IAAT MW snears 210. 19. Both those verses are quoted by 
sHTary on Faery 1. 3. 28 and 29 respectively, 

858. wg <h afte oeqhe Gara Peart orqiat®! aacaal Peat 
aT erat Toray ashen | aHaaaANe Hse Hares Aes Qerarqarafal 
aeraey on qrona 1V. 3. 101, vol. II, p. 315. 
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Bréhmanas, Upsnisads, itihasa, anvikhydna, pur&na, anuss- 
sanas, vikovakya &c’. In the Upanigads frequent mention is 
made of the literature studied by persons before they became 
seekers for the knowledge of brahma, For example, in 
Chin. Up. VII 1. 2 Narada tellg Sanatkumara that he had 
studied the four Vedas, Itihasa-puradna as the fifth Veda, the 
Veda of Vedas ( grammar ), pitrya (treatise on sraéddhas ), rasi 
(arithmetic), daiva (portents), nidhi (finding out hidden 
treasures), vakovakya {dialogue or dialectic), ekiyans 
(polities ), devavidyd’ (Nirukta), brahmavidya (metres and 
phonetics), bhitavidya (exorcising ghosts), ksatravidya 
( dhanurveda ), naksatravidya ( astronomy ), sarpavidya (snake 
charms ), devajanavidya (arts like dancing, singing, preparing 
unguents &c.). The same list is repeated in Chan. Up. VII. 
1.4 and VIL 7% 1. In the Br. Up. If. 4.10 and IV.5, 11 
there is a similar smaller list. In the Mundaka Up,1.1.5 
it is said that the Acirya Angiras told Saunaka who was 
a great householder that the four Vedas and the six angas 
( mentioned in note 775 above ) are inferior knowledge and that 
the highest knowledge is that by which the Imperishable One is 
apprehended, Gaut. XI. 19 exhorts the king to rely upon 
the Veda, dharmasastras, the angas, Upavedas and Purana for 
rogulating the conduct of his subjects. Ap. Dh. 8. (quoted 
above in note 775), Visuu Dh. 8, 30, 34-38, Vas. III. 19 and 23, VI, 
3-4 mention the angas of Veda. Panini shows acquaintance not 
only with the Veda and Brahbmanas but he knew ancient 
Kalpasitras, Bhiksusitras and Natasitras, secular works on 
various subjects (1V. 3. 87-88, 105, 110,111, 116). Patafijali*®° 
(2nd century B, C.) mentions how vast the field of Sanskrit 
literature had become. Yaj-. I. 44-45 calls upon the student to 
study every day according to his ability also Vakovakya, 
Purana, Naraisams!,°*' gathas, itihdsa, vidyas if he desired to 





859. qd ar siiser Weal WreT Patqanaagag wag: ATAATISUIMy TT 
giaera: geot Fear sufarg: sata: Gaeweeareqrana wreqnneacayary 
aan fasataara | ge. 7. 11.4.10. Thisisthe basis of taraaqa I. 1. 3 
(airaaifacna ). Saikara explains these in such a way as to show ibat 
they are parts of m=q and ararg. gz. gq. 1V. 1. 2 alao contains a similar 
enumeration Of literary works. 


waun aqt aarNsaaitere: YO daahsara aeqey TMT: | HENTOT 
vol. I. p. 9. @ewaral aragg: means ‘Stmayeda that is sung in a 
thousand ( numerous ) ways and modifications ’, 

861, Mit.on Yaj. I. 45 takes aftr: as distinct from eyeretet: 
‘ aresteter Saq ae rReS NTO Tea: 7. 
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please the gods and manes, Fourteen vidyas are generally 
enumerfated as in Y4j. I,3 ( = Matsya 53. 5-6), Vayupuraéna 
vol. I. 61. 78, Vrddha-Gautama (p. 632) and other works, viz. four 
vedas, 6 angas, puranas, nyaya (logic), mimams& and dhar- 
masdstra. Some added four more tu these, viz, the Upavedas of 
Ayurveda, Dhanurveda, Gandharvaveda and Arthasastra (which 
were affiliated respectively to the four Vedas) and thus the wdyas 
are also spoken of as 18.°°? Kalidasa in the Raghuvaméa (V, 21) 
expressly says that Varatantu taught his pupil 14 vidyds. In 
EI, vol. VIIL. p. 287 (in an inscription of 199 Guptasamvat i.e. 
517-18 A. D,) it is said about Sugarman, an ancestor of Maharaja 
Samksobha, that ‘he knew the highest truth because of his 
proficiency in the 14 vidya-sthinas’. Kuméarila®® in his 
Tantravartika ( p. 201 ) says that vidya4-sthanas that are looked 
upon ag authoritative in knowing dharma are 14 or 18. The 
Varaihagrbysa (6) refers to different preparations for different 
people, viz. a ydjiika had to study mantra and Brahmana, 
kalpa ( vedic ritual ) and mimamsa4 and one could study at his 
option grammar, the smrtis and vaktra(?) and the érotriya 
only committed to memory the Veda; the first two were called 
snatakas. Numerous grants and inscriptions testify to the 
provision made by kings and well-to-do donors for all branches 
of study. In EC. vol. III, T N. 27 there is a grant made by the 
minister Perumal under the Hoysala king Viranarasimhadeva 
in 1290 A. D, which provided that each teacher of the Rgveda 
and the other Vedas was to receive a salary of six gadyadnakas 
of gold a year and the teacher who taught the boys to read 
Nagara, Kanuada, Tigula (Tamil ) and Arya ( Marathi) was to 
receive the same salary. The Gadag inscription of the time of 
Vikramaditya VI. (1098 A, D.) refers to the founding of a school 
for teaching Prabhakara’s system of Mimamsa at Lakkigundi 
(E. I. vol. 15 p. 348). Vide E. I, vol. I. p. 338 ( for endow- 
ment for teaching an astronomical work of BhasKara). 


Even in early times a very extensive literature on 
Dharma-sastra had come into existence, The literature of 
the epics, of k&vyas, drama, fables and romances, astrology, 
medicine and several branches of repartee had grown to an 





862. aragert vol. I. 61. 79, Tesygeret 223. a1, tabuceiet banned by 
aati p. 6) namo the 18 Rearrs. 

863. oititarreta @ waders wt Parma adres Bir aR 
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p- 20lon 3.1.3.6; vide also p, 195. 
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enormous extent. On account of this vast literature many 
portions of which appealed more to the emotions and intellect 
than the Vedas could, the study of the Veda receded in the 
background and the study of subsidiary works became more 
popular. Therefore the smrtis again and again raise their voice 
and try to impress it upon all that the first duty of a dvijat: is to 
study the Veda. The Maitri Up. VII. 10, though comparatively 
a late work, inveighs against brahmanas studying non-vedic 
texts.°°4 Manu (II. 168) says that the duija who, without study- 
ing the Veda, bestows labour upon another lore, is quickly 
reduced to the status of asadra inthis very life together with 
his descendants. Kullaika on this verse cites the aphorism of 
Sankha-Likhita **5 ‘one should not, without studying the Veda 
first, study another lore, except the Vedingas and smrtis’, Vas. 
Dh.S. III, 2 expressly quotes the verse of Manu II. 168 as Manava 
éloka, Tho Tai. Up. 1. 9 speaks of svadhyaya (study of the Veda) 
and pravacane (teaching it or daily repeating it) as tapas and 
joins these two with rta, satys, tapas,*°* dama, sama, fires, 
aguihotra and progeny in order to emphasize that these two are 
the most important and it also exhorts the student on the eve of 
his return home not to neglect his study of the Veda. 


The study of the Veda did not merely consist in learning 
the mantras by heart. Samkara in his bhaésya on Vedantasitra 
I. 3. 30 quotes a Bralimaua text to the effect that he who teaches 
8 mantra or officiates at a sacrifice with mantras of which he 
does not know the seer, the deity or the Brahmana (i.e. vintyoga, 
employment or use) falls on a stump or in a pit. **’ The Mit. on 
Ya)j. II. 300 quotes a verse of Vydsato the same effect. Not 
only was the Veda to be committed to memory (ji. e. not 
only was there to be patha) but one had also to understand 


864, ageatifat aad aay agate Toate! sey A 
Siguritraraad: casi! Asi ga. VIL, 10. 

865. aa ca gisiaal a agradiereat Raridaras laqrgeqen: | 
quoted by gga ou mq Il. 168; diva get gerradrey aft fear: at ay 
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the meaning, The Nirukta (LL 18) quotes two verses °*# 
which condemn in very strong language one who only commits 
to memory the Veda and does not know the meaning ‘ that man, 
who having studied the Veda, doos not know its meaning, is 
indeed a tree, a stump, a mere carrier of a load; he alone who 
knows the meaning secures all happiness; his sins being 
shaken off by knowledge, he reaches heaven’. Daksa °* IT. 34 
says that the study of Voda involves five things viz. first 
committing to memory the Veda, then reflection over its 
meaning, keeping it fresh by repeating it again and again, japa 
(inaudibly muttering by way of prayer) and imparting it to 
pupils. Manu XII. 103 says ‘those who have committed to 
memory the Veda ara superior to those who are ignorant of it, 
those who retain their Veda (i. e. who do not allow it to be 
forgotten ) are superior to those who only studied it (and then 
forgot it ), those who know its meaning are superior to those 
who simply retain it in memory, those who perform what the 
meaning of the Veda dictatos are superior to those who know 
its meaning’. Sabara °7" says that the real purpose of the study 
of the Veda is the knowledge about religious actions that it 
conveys and that froin the mere memorizing of the Veda, no 
rewards are promised by those who know the lore of the 
sacrifices. Visvarips ®?' on. Yaj. I. 51 says that he alone is 
really vedaparaga who has made the Veda his own as to the 
spirit (the meaning ). Apardrka (p. 74) quotes a long passage 
from Vyasa condemning the mere memorizing of the Veda,*”® 
Vide also Medhatithi on Manu ITIL. 19. 





868. ara ane: forges tg a Rona dea ay onde gq 
as WPA aTHA giaeyacicarn a_adraasged Pega sted | ara- 
ast yehui a assasia feta" rem I. 18. 

869. Fqeinneot gs franisaead sa: aed Sa ees} Fann 
waar it gar IT. 34 quoted by the fate on ay III. 310 and agerk p. 126, 


870) getié aeand: aateatean | ag ara aaareaseat agra: 
we WaMaies) sae p. 6. This passago is quoted by Fate on ag II. 2. 


811. Sqea onargaRdal neues Serre st TeUT Te! TAT sy TAI Te 
agqieqreay = quent sia | speq on a. I. 51. 


872. Two or three verses may be quoted: @ aqqrsarayt dary RITA 
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517 ) hag the first two verses quoted here, 
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In spite of these excellent precepts it appears that from 
very ancient times the Veda was only committed to memory and 
most men learned in the Veda never cared to know its meaning. 
The Mahabharata * speaks disparagingly of the srotriya as 
having an intellect dulled by the constant repetition of the 
anuvakas of the Veds. Further there was always sn under- 
current of the belief that the mere memorizing of the Vedic texts 
conferred great sanctity on the memorizer and removed all 
sins. As time went on these ideas became supreme and the 
neglect of the meaning of the Veda has gone so far that among 
many modern orthodox bréhmanas there is a belief that the 
meaning of the Veda cannot be known and it is futile to try to 
find its meaning. The Tai. Br. says that a man’s sins are 
destroyed by the Veda and by svadbydys. In Vas, Dh. S, 27. 1, 
Manu XI, 245, Yaj. ILL. 310 and in numerous other places it is 
said that sins do not affect a man who studies the Veda and that 
the study of Veda destroys sin. Vas. Dh. S, 28. 10-15 speaks of 
about 35 groups of Vedic hymns (like the Aghamargane, Rg. 
X. 190) by silently muttering which a man is purified of his 
sing; but Vas, Dh. S, 27. 4 is careful to add that Veda study 
only removes such sins as are committed through ignorance or 
carelessness.°* Similar provision for removal of sins by the 
muttering of the Vedic mantras is made in Visnu Dh, S. 56. 
1-27, Yaj. IIT, 307-309, Manu XI, 248-260 &c. 


Not only was the Veda to be committed to memory, but 
when learnt it was not allowed to slip from one’s mind, 
Ap. Dh. 8. I, 7. 21. 8 makes ‘brahmojjha' (i, e. abandoning what 
is learnt) a grave sin along with drinking wine and others. 
Similarly Manu XI, 56 and Y4j. III. 228 also treat it as equal 
to drinking wine or the murder of a brahmana, 


Similarly Manu IV. 163 forbids nastikya®” (holding that there 
is no soul or no Hereafter ) and the reviling of the Veda and in 





873. sitPrreta @ usereqneaiaetaa: | aaarngar gheddaaacion 
wating 132. 6 and snfeaad 10. 1. 

874. a dgaEanfaes TTR | STAT TATEre get wl Aacqi 
avag 27, 4; this verse is also aera ( Anan. ed,) v. 102. 

875. Liven in tho Rgveda reference is made to people who did not 
look upon Indra a8 a god ‘aed Qaata’ a. X. 86. 1. We saw above (p, 26) 
that the dasyus sre often spoken of as ‘avrata, ayajiia and adgraddba’ 
( vide Rg. 1. 51, 8, 1. 75. 3, VIL. 6.3). In the Kathopanigad (TI. 20 
‘Naciketaa soys thot people existed who thought that there was no 
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XT. 56 regards the latter as a grave sin equal to drinking wine, 
while Y4j. ITI, 288 treats it as grave as brahmahatydé, Gaut. 21. 
1 mentions the nastika among patifas along with brahmana 
_ murderer and drinker of wine. Visnu Dh. 8S, 37. 4 includes the 
reviling of Veda among upap&takas ( lesser sins )}. Manu II. 11 
says that he who disrespects veda and smrti by relying on 
syllogistic reasoning is areviler of Veda and a nastika (atheist) 
and should be excluded from social intercourse by good men. 
Vas. Dh. 8, XII. 41 says ‘to hold the vedas as unauthoritative, 
to carp st the words of the sages, and to be wavering on all 
points lead to one’s destruction’, Vide Visnu Dh. 8, 71. 83 and 
Anuéasanaparva 37. 11 for the same ( in the latter the 2nd pada 
is s4stranam cabhilanghanam ), 


Another striking feature of the anoient educational system 
was the total absence of any prior agreement about fees for 
teaching students. Soearly as Br. Up. IV.1.2 we find Yajfiavalkya 
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survival of the soul after dcath and Yama declarce that he who does not 
believe in the-world hereafter again and again comes within his grasp (2.6). 
The word atfeta is derived by aftrfa in ‘ svtraneaige are: IV.4. 60 
(the meaning being anita orale git afrdes). Tho gedt (of marae) 
on the yantataraa p. 284 ( Madras ed.) regards ggeqra as the founder of 
materialism and the com. wafaRat on the ot quotes a verse (p. 285 ) 
‘araera wal Aqrtergqua werErsry | aigatedrarat Hira Treva. 
This verae is quoted in the aaquadae ( ararnqea ) also. Auto on AY 
IV. 163 says ‘ Fqu.marraaral Peaeandsae WRT | eta ofaaTedt 
freq greet WaT EAA ATT weTreaTea ? ; while wyfaare AOL p. 395) 
oxplaining Manu III. 150 says ‘ arta mara woe HA aes: zateania- 
Wat alieant: 9. Manu IX. 225 prescribes banishment from the capital 
for heretic: ( pagandastha ). farggrer Ill. 18. 27-28 speaks of the 
teaching of wrarare as agagaamactegor wTT 1 aeary ate ' Genre 
rat Tagery: W rears eta erties sed | water asapa fh a TET 
erad » arca( aporgra vorse 180 ) rerards o wrigjqr on an unfit witness 
in genoral. The Sarvadersanasatngraha gives a synopsis of the views 
of Carvaka and the qaqagaag of efttz composed about 523 (A. D.) 
also summarises the views of gtaraa (ed. in B. I. series by L. 
Suali ). Tho Mish eb iagy a (vol, TIL. py. 325-326 ) refers to Lokayata. 
Tho well-known verse ‘ qqarttq ga wtagot Heal ys rag | Vea TAT qeeq 
gaa wa: W’ occurs in the aaqaeaTE in its summary at the ond 
of}the section on @rajngsa. The qegstaaay verse 80 succintly 
ox presses the ataraa viow ‘ gtaraat aqreaa aie frat a frgia: | wal- 
wal a fat awe graarvat: n>. fAgqi@: moans ater, A comprehensive 
history of Indian Materialism would be a very interesting work but it 
bas yet to be written, 
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saying to king Janaka who offered to give him a thousand cows, 
an elephant and a bull (or as Samkara explaing an elephant- 
like bull), ‘my father was of opinion that without fully 
teaching a pupil one should not receive any reward from 
him’. Gaut.®”? (II. 54-55 ) says that at the end of his studies 
the student should request the teacher to accept the wealth that 
he could offer or ask the teacher what should be given and after 
paying or doing what the teacher wants or if the teacher 
allowed him to go without demanding anything, the student 
should take the ceremonial bath (i.e. return home). The Adv. 
gr. (IIL. 9.4) has almost the same words. The Ap. Dh. 9.°78 
(1. 2.7%. 19-23 ) requires the student to offer at the end of his 
studies, whatever their extent may be, a daksin& obtained from 
proper sources to his teacher according to his abilities and that 
if the teacher is in straightened circumstances, to offer him a fee 
even by begging from a person who is of the wgra caste or from 
a dsudra and that after offering a fee or doing even a very 
strikingly good turn ‘to his teacher he should not boast of it 
to others nor should he ever dwell in his mind overit. The 
ideal .was that the daksinad ( fee ) offered to the teacher at the 
end of study was simply for pleasing or propitiating the teacher 
and was not acomplete equivalent of or compensation for the 
knowledge imparted. Manu (II. 245-246 ) says that the student 
need not give anything to the teacher till his snana; when he is 
about to return home, he may offer to his guru some wealth; that 
the gift of a field, gold, a cow, or s horse, of even shoes or an 
umbrella, of a seat, corn, vegetables and clothes (either singly or 
together) may engender pleasure in the teacher, The Chan, Up,2” 
III, 11.6 eulogises brahmavidya by declaring it to be more valua- 
ble than the gift of the whole earth together with all its wealth, 
The smrtis®®° declare that even if the guru teaches a single 
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letter to the pupil, there is nothing in this world by giving 
which the pupil can get rid of the debt he owes. The Mahé- 
bharata says ( Asvamedhika 56. 21 ) that the teacher's satisfac- 
tion with the student's work and conduct is indeed the proper 
dakging.®' Yaj. I. 51 saya that one should give to his teacher 
what he chooses to ask as dakgind and Katyayana®™ quoted by 
Apararka ( p. 76) prescribes that a brahmana pupil may give 6 
cow, a princely one a village, a vaidya a horse (if able to do so). 
It has been shown above ( p. 355) how kings and others made 
gifts of lands or provided for salaries to teachers. One of the 
. earliest record about university scholarships is contained in the 
Bahur ( near Pondichery ) plates of Nrpatungavarman in which 
we find a grant to a Vidydsthina (aseat of learning ) for 
promotion of learning (E. I. vol. 18 p.5). In E. I. vol, 15 p, 83 
there is provision of 30 matiars of land for professors lecturing 
to ascetics and of eight mattars to teachers giving lessons to the 
youths ina monastery (in thetimes of Calukya Somesvara I 
at Sadi in Dharwar District in sake 981). The Peshwa distri- 
buted to learned brahmanas every year dakginaé which rose to 4 
lakhs of rupees a short time before 1818 A. D. It may be stated 
that even in the 20th century there are numerous brahmana 
teachers of the veda and the $4stras who: texch pupils for 
years without stipulating for any feo or even receiving any- 
thing from them, 


According to Manu II. 141, Sankhasmrti IfL. 2 and Visnu 
Dh. S. 29. 2 a teacher who teaches the Veda or the Vedaingas for 
money or for his livelihood is called an Upadhyaya. Yaj. III. 
235 and Visnu Dh. S. 37. 20 and others include tesohing for 
money (and also learning from a paid teacher ) among upapata- 
kas ( lesser sins), Manu III. 156, AnuSdsana 23.17 and Yaj, I. 
223 say that he who is a hired teacher ( bhrtakadhyapaka ) and 
he who learns from such a teacher are not fit to be invited at a 
éraddha. But Medhatithi(on Manu II. 112 and III. 146), the Mit. 
(on Y4j. III. 235 ), the Sm. C. and others say that a person does 
not become a hired teacher by accepting something from s 
pupil, but that what is condemned is making a siipulation before- 
hand that one would teach only if a certain sum or if so much 
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were paid or delivered.®*? In distress, Manu X. 116 and Yaj. 
IIL. 42 allow even such stipulations for the purpose of securing 
one’s livelihood, 


The Mahabharata ( Adi. 138, 2-3 ) shows that when Bhisma 
appointed Drona ss the teacher of the Pandava and Kauravao 
princes he bestowed on him wealth and a well-furnished house 
full of corn; but there was no stipulation. 


It has been shown above (p. 113) that it was the king's duty 
to support learned men and students and to see that no brahmana 
died of hunger in his kingdom (vide Gaut. X. 9-12, Visnu 
Dh. 8. IIL. 79-80, Manu VII, 82-85, Yaj. I. 315, 333). Soa 
student, when the teacher demanded a heavy fee at the end of 
studies, could theoretically at least approach a king for the fee, 
Kalidasa draws in Raghuvamsa V a graphic picture how Vara- 
tantu demanded a daksin& of 14 crores from his pupil Kautsa 
who approached Raghu for the same and would not take more 
than his requirements. Sometimes the teacher or his wife, 
according to legends, demanded fanciful daksinas. For example, 
Uttanke was asked by his teacher's wife, when he urged her to 
take something, to bring the ear-rings of the queen of the reigning 
king ( vide Adiparva chap, 3 and Asvamedhika-parve 56 ). 


It would be interesting to see how far corporal punishment 
of pupils was allowed in ancient India. Gaut,.®*4 (II. 48-50 ) 
lays down that pupils are to be regulated ( ordinarily ) without 
beating ; but if it is not possible to control the pupil ( by words 
&c, ) then he may be struck with a slender rope or with a split 
bamboo ; that if the teacher struck (the pupil) in any other way 
(e. g. with the hand &c- ) the teacher should be punished by the 
king. The Ap. Dh.S, I. 2.8. 29-30 calls upon the teacher to 
censure (by words) a pupil when he commits a fault and to 
employ sccording to the gravity of the offence any one or more 
of the following punishments till the pupil desists, viz. threatening 
(the pupil), refusing to give him food, drenching him in cold 
water and not allowing him to come in his presence.**> The 
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Mahabhasya™* (vol. I. p. 41) refers to the fact that when a pupil 
pronounced a wrong accent (e. g. anudatta in place of udatta ) 
the up&adhyéya slapped him (on the back probably). Manu 
VIII. 299-300, Visnu Dh, 8, 71. 81-82, Nérada ( abhyupetyd- 
§uérisd, verses 13-14) follow Gautama as to corporal punishment, 
but add that beating should be on the back only and never on 
the head nor on the chest, while Narada further rules that the 
beating should not be excessive. Manu ( VIII. 300) says that 
the punishment in case of violation of these rules by the 
teacher is that for a thief and ( VIII. 299) extends the same 
rules to the son and the wife, Manu II.159 recommends that 
in imparting instruction about the right path of conduct, one 
should use sweet persuasive ( not high-toned ) words, 


A few words must now be said about the education of 
kgatriyas, vaisyas and Sadras, According to Gaut. XI,.3 a king 
should be well-grounded in the three Vedas and in Anviksik! 
(i, e. metaphysics) and in XI. 19 Gaut. says that the king has to 
rely for carrying out his duties on the veda, the dharmaéastras, 
the subsidiary lores of the veda, the upavedas and purdnag, 
Manu VII, 43 and Yj. I. 311 say that a king should be profi- 
cient in the three Vedas, in metaphysics, in dandaniti (the 
art of government and statecraft ) and in varta@ ( economic life 
and production of wealth). These directions were probably 
meant to be an ideal and very few kings ever went through all 
this. If any conclusions are to be drawn from the stories in the 
Mahabharata, we may say that princes at least hardly ever went 
to a guru’s home, but teachers were engaged to teach them (as 
Drona was engaged by Bhisma) and they became proficient in 
military skill. Alberuni(tr, by Sachau 1888, vol. I p.125) says that 
brihmanas taught the veda to ksatriyas, but ha is probably 
drawing only on the rules given in the smrtis, Kings left 
ecclesiastical matters to their purofita and were always to rely 
on him for advice. Gaut.®8? XT. 12-13 and Ap. Dh. S. II. 5. 10. 
16 require that the purohita was to bea learned man of good 
birth, endowed with polished speech, a fino form, middle age 
and high character and that he was to be well-versed in dharma 
and artha, Asv. gr. III. 12 describes how the purohita is to 
prepers the king for battle. Kaut. in his a rieerstre after 
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stating several views gives his own opinion that the vidyas for 
a prince are four ( the same as those of Manu and Y§j. above ), 
that after the caz/a is performed the prince should Jearn the 
alphabet and arithmetic and when upanayana is performed he 
should learn the four vidyds till he is 16 years old and may 
then marry (I. 5), that in the first part of the day he should have 
instruction in elephant riding and horse riding, riding in chariots 
and in arms and the latter part of the day he should devote to 
hearing puranas, stories, dharma3astra and arthasastra (politics). 
In the Hathigumpha Inscription (2nd century B.C.) there is 
a reference to ripa (currency ), ganana {finance and treasury 
accounts ), lekha { official correspondence ) and vyavahara (law 
and judicial administration ) as the subjects which Kharavela 
mastered ag heir-apparent from his 15th year to his 24th ( vide 
BI. vol. 20 p.71 at p. 81, J. R. A. S, 1918 p. 545, L A. Q, vol. 14 
for 1938 p. 459 ff.). In the Kadambar! also Bana shows that 
prince Candrapida did not go to a teacher’s house but that a 
school was built for him outside the capital where he learnt 
from his 7th to the 16th year, 


As to the education of ksatriyas in gencral we have hardly 
any directions in the dharmasdstra works. But that there were 
several learned ksatriyas and vaigyas who sometimes became 
teachers cannot be denied. Kumirilabhatta says (on Jaimini 
I. 2. 2) that adhyadpana®®® is not a special characteristic for 
recognising that 3 man is s brabmana, since certain ksatriyas 
and vaisyas who have given up the observation of the caste 
rules also do so, 


About the education of vaisyas there is still less material. 
Manu X. 1 lays down generally that the three varnas ( includ- 
ing vaisyas ) are to learn the Veda, ( X. 79) that trade, cattle- 
rearing and agriculture ore the means of the vaisya’s livelihood 
and that (1X,328-332)the vaisya should never think of giving up 
cattle rearing, that he should know the prices of jewels, coral 
and pearls, of metals and clothes, of perfumes and salt, the 
sowing of seed, the qualities and defects of soils, measures and 
weights, the different grades of qualities of goods, the profit 
and lossin trade, the rates of pay for servants, various alpha- 
bets and the places where saleable articles are produced or 
manufactured. 
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Yaj. IL 184, Narada (abhyupetyasuériiga 16-20 ) indicate that 
boys were apprenticed with master artisans to learn several 
silpas (crafts) like preparing ornaments °*° of gold or for learning 
dancing, singing &c. An apprentice was to stipulate how 
long he would stay with the master craftsman, that even if 
he learnt the craft earlier than the stipulated time he was still 
to stay with the teacher and work for him till the period was 
over, that the teacher was to give food and lodging to the 
apprentice and to appropriate the proceeds from his work, that 
if the apprentice left the teacher before the time fixed even 
though the teacher was ready to teach him, he was to be 
compelled to stay with the teacher and to be imprisoned or 
sentenced to whipping by the king if he would not satay. 


As for the education of the Sidra, there are hardly any rules 
in the dharmaéastras. He graduslly, as stated above (at 
pp. 120-121), rose in status and was allowed to engage in orafts 
and agriculture and so the same rules might have been applied 
to him as to vaisya apprentices. The Sidra could listen to 
the recitation of the Mahabharata and the puranas as shown 
above (at pp. 155-156 ). 

It appoars that in very ancient times the status of Indian 
women as to education was much higher than in medieval and 
modern times in India, Several women are stated to have been 
the composers of Vedic hymns; 6. g. Rg. V. 28 is ascribed to 
Visvavara of the Atri family; Rg. VIII. 91 to Apala of the 
same family and Rg. X. 39 to Ghosa Kaksivati. The Br. Up. 
If. 4. 1. shows that Maitrey!, one of the two wives of YaAjiia. 
valkya, the great philosopher of ancient India, was herself a 
very earnest seeker after true knowledge and she prayed to 
Yajiiavall. ya that he should impart to her such knowledge as 
would make her immortal. ®° In the same Upanisad (LII. 6 and 8) 
we find that among the several interlocutors in the court of 
Janakao, king of Videha, who propounded several questions for 
solution before Yajiiavalkya, Garg! Vacaknav! occupies a very 
prominent position. She pursued Yajiiavalkya with subtle and 
searching questions till ultimately he was forced to warn her 
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not to probe too much into the nature of the First Principle 
which was beyond mere human reason and logioal questioning 
or otherwise she might die by the fall of her head, Then she 
desisted, but her unquenchable thirst for philosophical 
knowledge again swelled up and she put two questions to 
Y&jiavalkya hoping to confound him, In the same Up. ( Br. 
Up. VI. 4. 17) there is a rite prescribed ®*' for one who desires 
to have s Jearned daughter, As in the very preceding sentence 
a prescription is given for one desirous of having a son who 
would master the three Vedas, it naturally follows that the 
learning of the daughter mustrefer to the same topic. But 
Sarhkara, in whose day women were debarred from learning the 
Vedas, could not but explain the word ‘ pandita’ as referring to 
proficiency in domestic work. It has been shown above (p: 294) 
that upanayana and veda study were allowed to women by 
Harita. In the daily rsitarpana ( Asv, er. IIL 4) among a host 
of sages water is offered to three women as teachers viz. Garg! 
Vacaknavi, Vadava Pratithey! and Sulabha Maitrey!l. The very 
fact that the Kasika on Panini IV. 1.59 and IIL. 3. 21 teaches 
the formation of dcdéry& and upidhyaya as meaning a woman 
who is herself a teacher ( and not merely the wife of a teacher ) 
establishes that the ancient grammarians were familiar with 
women teachers, Patafijali teaches? how and why a 
brihmana woman is called Apisela (one who studies the gram- 
mar of Apigali ) and Kasakrtsna ( one who studies the mim&msa 
work of Kasakrtsna). He also states the formation of the 
appellation ‘ Audameghih’ (meaning the pupils of a woman 
teacher called Audameghya). Gobhila ®? gr, IT, 1. 19-20 prescri- 
bes that when the bride pushes forward with her foot a mat the 
bridegroom should make her repeat the mantra ‘may the way 
which my husband goes by be also assigned to me’ and that if 
she docs not repeat this mantra ( through bashfulness &o. ) he 
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should repeat it substituting the words ‘to her’ for ‘to me’. 
In the Kathaka®™ gr, 25, 23 it is said that the Anuvaka 
beginning with ‘sarasvati predam-ava’ ( of 21 verses) waa to be 
recited both by the bride and the bridegroom according to some 
teachers. All this shows that women could recite Vedic 
mantras in the sitra period. The Kamasiatra of Vatsyayana,*” a 
remarkable though in some places a filthy work, prescribes that 
women should study the Kamasitra and its subsidiary angas 
(viz, the 64 kalds such as singing, dancing, painting &c. ) before 
they attain youth (i. e. in their father’s house) and after marriage 
with the husband's consent. Inthe 64 kalas enumerated in 
that work (I. 3. 16 ) are included prahelikas (riddles of words ), 
pustakavacana (chanting from books), kavyasamasy4-pirana 
( composing a suitable portion of a verse to fit in with a portion 
given ), knowledge of lexicons and metres &c. We read in the 
epics andthe dramas like the Sakuntala of women writing 
messages to their lovers, In the Malatim&dhava Bhavabhiti 
tells his readers that the fathera of .the hero and the heroine 
studied in their youth together with Kamandak! at the feet 
of the samo master, From anthologies like Rajagekhara’s 
Siaktimuktévali we learn that there were poctesses like Vijja, Sita 
&o, All these facts tend to indicate that literary attainments 
among women were not totally unheard of in ancient India. 


But gradually the nosition of women became worse and 
worse. In the Dharmastitras and Manu woman is assigned 4 
position of dependence and even women of higher classes came 
to be looked upon as equal to Sidras so far as Vedic study and 
several other matters were concerned. Gaut. 18.1, Vas. Dh. 8. 
VIL. 1, Baud. Dh, S. IT. 2. 45 and Manu IX. 3 say that women have 
no indeperdence and in ali stages depend upon men, We have 
seen (at p. 265) also that all the sarnsk4ras (except marriage) were 
performed in the case of girls without Vedic mantras. Though 
according to the Parvamimamsa the husband and wife were to 
perform Vedic sacrifices together (Jaimini VI. 1. 17-21) still 
women®*® were only associated with their husbands and all the 
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actions to be done by the sacrifioer ( yajamana ) were to be done 
only by the husband except where the texts expressly requested 
the wife to do certain things such as examining the A4jya or repeat- 
ing certain mantras (VI.1.24). Jaimini says that the husband 
and wife were not equal and Sabara explains that the yajamana 
is a male and is learned, while the patni is a woman and has 
no vidy&. Medhatithi®*? on Manu II. 49 raises the interesting 
question why brahmacarings when begging for alms used a 
Sanskrit formula ( bhavati bhiksim dehi) which language ladies 
do not know. He replies that women can understand that 
vernacular words which they use being similar to Sanskrit 
words must be derived from them and that these few well- 
known Sanskrit words they can easily grasp. Besides even in 
Vedic times there was a tendency as in many other countries to 
make sarcastic references to women. The Rgveda®® VIII. 33.17 
says “ Even Indra said ‘ the mind of woman cannot be control - 
led: and also her intellect (or power) is slight’”; in Rg. 
X, 95, 15 °° ‘there is no truth in the friendship of women ; they 
have the hearts of hyaenas’. The Sat. Br. XIV. 1. 1.3 exhorts 
@ person studying the Madhu-vidya not to look at ‘woman, 
fiidra, the dog and the black bird that are all untruth’, In 
Manu IL 213-214, AnuSdsanaparva chap. 19. 91-94, chap, 38 
and 39 there is severe condemnation of woman. Such ideas, and 
ideas about pollution and the early marriage of girls are 
probably responsible for the great lack of literacy among 
women in medieval and modern times. 


As literary education among women was in a languishing 
state or almost nil, the question of co-education hardly arises, 
There are no doubt faint indications that when women could 
at all devote themselves to learning, they must have been taught 
with male pupils. Poets like Bhavabhiti (in the Malati- 
madhava ) envisage a state of society in which a woman (like 
Kamandak!) learnt at the feet of the same master along with 
male students (like Bhirivasu and Devaradta, who later on 
became ministers of states ). 
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The house of the acirya where the student learnt was called 
acéryakula (vide Chan. Up. II. 23. 2, 1V. 5. 1.,1V. 9.1, VIIL 15. 
1). The teacher who presided over a large establishment of 
pupils was called kulspati (e. g. Kanva is so referred to in 
the Sikuatala, vide note 134 above ), 


It is outside the scope of this work to show from thio 
numerous inscriptions and copper-plate grants that have been 
published so far, how ancient kings and rich private persons 
made substantial grants to famous schools, colleges and univer- 
sities. There were famous universities at Taksasila (modern 
Taxila ), Valabhi, Benares, Nalanda, Vikramasila &c. For an 
account of the university of Nalanda in the 7th century 
reference may be made to the accounts given by the two Chinese 
travellers Yuan Chwang (vide Watters vol. II. pp. 109, 246 ) 
and Itsing (' Records of the Buddhist Religion’ by Dr. Takakusu 
pp. 154,177 &c.), Most of those seats of learning were endowed. 
One of the earliest of such grants is that of the Pallava 
Nrpatunga-varman ( Bahur Plates, E, I. 18 p. 5} whereby threo 
villages were bestowed as a source of revenue ( vidyabhoga ) 
for the promotion of learning to the residents of a seat of 
learning ( vidyasthana, a college) at Vagur. The Kavya- 
mimamsa of Rajasekhara (in chap. 10) calls upon the king to 
hold assemblies of poets and Jearned men, to arrange for their 
examination and to dist-ibute rewards to them inthe manner 
of such ancient kings as Vasudeva, Satavaihana, Siadraka, 
Sabasinka. It also says that in Ujjayinl such pocts as Kalidasa, 
Mentha, Bharavi, Haricandra were examined and in Pataliputra 
(modern Patna) such famous sastrakaras as Panini, Vyadi; 
Vararuci, Patafijali, Varsa, Upavarsa, and Pingala were 
examined. 


The sslient fentures of the educational system outlined in 
the Dharmasastra works are the high and honourable position 
assigned to the teacher, the close personal contact of the pupil 
with the teacher and individual attention, the pupil’s stay with 
the teacher «8 a member of his family, oral instruction and the 
absence of books, stern discipline and control of emotions and 
the will, cheapness (as no fees were stipulated for), The 
Indian system compares most favourably with any systein of 
education of the West, whether in Greece or Rome or any other 
country. It gave to the students a more or less literary educa- 
tion, particularly of the Vedic literature and of philosophy, 
grammar and other subjects ancillary thereto. The principal 
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effort was directed towards the conservation of the ancient 
literature rather than to the creation of fresh literature. In 
these respects it was similar to the Grammar Schools of 
England and to the Universities of Oxford and Cambridge as 
they were till about the middle of the 19th century. The defects 
of the Indian system were that it was too literary, there was 
too much meniorizing, boys under it had hardly any instruction 
in useful manual arts and crafts, the studias were not brought in 
contact with practical life. The discipline was rigorous and 
joyless. Many of these defects wore due to the exigencies of the 
caste system which assigned particular avocations to particular 
castes. We cannot and should not compare the system with 
the systems of education prevalent inthe 20th oentury, when 
several subjects such as literature, music and the fine arts, 
handicrafts, mathematios, science, history and geography are 
taught in the schools to all boys and when it has been recog- 
nised that education is a prime concern of the State. 


The four Veda-vratas :—Among the sainskdras enumerated 
by Gautama there are four Veda-vratas (Gaut. VIII. 15). 
These four are also included in the 16 sarnskaras by several 
srortis, Their names and procedure differ considerably in the 
several grhyasitras. Some grhyastiras like Par. do not 
describe them. A brief reference will be made tothem here. The 
Asv. gr. I, 22. 20 °° says in general words that in the vratas 
all the ceremonies beginning from shaving the head up to 
paridana (i.e. Asv. gr. 1.19. 8 to I. 20. 7) that are performed at 
the upanayana are repeated each time with each vrata. And the 
four vratas according to the Asvalayana smrti(in verse) were 
Mahanamnl vrata, Mahavrata ( Ait. Ar. J.and V), Upanisad 
vrata and Godana. Each vrata is to be performed for a year. 
Vide Leghu Aévalayana 11th section (Anan. Ed). Tho San, 
gr. ( II. 11-12 ) describes, nfter the student is instructed in the 
sacred Gdayatrl, four vratas (observances) called Sukriya 
( which precedes the study of the main part of the Rgveda), 
the Sakvara, Vratika and Aupanisada vratas ( which three 
precede the study of the different sections of the Aitareys 
Aranyaka ), The observance of tho first of these (viz. Sukriya) 
lasted for three days or twelve days or one year or as long as 
the teacher liked and the observances of the other three were to 
be kept for one year each a Gas gy. II. 11. 10-12, 8, B. E. vol. 29 





900,  exaanin aRaqrnat waco eqeareargd | atrag, x. 1, 22. 20. 
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p. 77). Atthe beginning of each of these three vratas there is 
a separate upanayana, followed by a coreamony called Uddlk- 
sanika (giving up the preparatory observances) and then the 
vrata is to ba performed for one year. The Aranyaka is to be 
studied in the forest out of the village. Manu II. 174 prescribes 
that at the time of the beginning of each of these vratas the 
student had to put on a new deer skin, a new yajfiopavita and 
anow girdle. Tha Gobhila grbya III. 1. 26-31 (which is 
connected with the Samaveda) mentions the vratas as 
Godainika, Vratika, Aditya, Aupsnisads, Jyestha-samika, each 
lasting for one year. It adds that soma do not observe the 
Aditya-vrata. The godana vrata is connected by the Gobhillya 
with the sarnskara of godina(to ba described below) and it 
prescribes certain observances for it such as removing all hair 
on the head, chin and lips; avoiding false-hood, anger, sexual 
intercourse, perfumos, dancing and singing, collyrium, honey 
and meat; not wearing shoes in the village, It also prescribes 
that wearing the girdle, begging for food, carrying a staff, 
daily bath, offering o fuel-stick, and clasping the teacher's feet 
in the morning are common to all vratas, The Godanika 
enubled the student to study the Ptirvircika of the Simaveda 
(i. e. the collection of verses sacred to Agni, Indra and Soma 
Pavamina ). Tho Vratika was introductory to the study of the 
Aranyaka ( excluding Sukriya sections ); the Aditya vrata to 
the study of the Sukriya sections; the Aupanisada-vrata to the 
study of the Upanisad-brahmana; the Jyestha-simika to the 
study of the Ajya-dohas, The Kh. gr. II. 5. 17 ff. speaks of the 
same vratas as Gobhilsa. Those who observe the Adityavrata 
wore one garment, did not allow anything to come between 
them and the sun ( except trees and the roofs of houses ) and did 
not descend into water more than knee-deep. The Sakvara 
vrata was kept for one yaar, or for three or six or nine. Those 
who observe this vrata study the Sakvarl or Mahanadmni verses, 
Vartika®’! on Panini V.1.94. (tadasya brahmacaryam) mentions 
the Mahanamnis and teaches the derivation of Mahanimnikam 
(as the period of brahmacarya devoted to the vrata of tho 
Mahananinis). There were ceriain peculiar observances for 





901. The arfaas 1 and 2 on qr, V. 1. 94 are qa BTA Agra. 
Sapa sede iaamtia ql, cawis cxplains agwaedtat werad 
FCAUA A | SAUPARIA ART | oe ae AEA AU ATTA: | sufyzeaarite: | 
veoeee HEIMFET ATA TS TTT ad svat WIA acareaaraeged wars 
REAATad at ACaET AAA t aor Il. p. 360. 
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this such og bathing thrice a day ( Gobhila IIL 2, 7-46, Kh. 
gr. II. 5. 23 ff. ), wearing dark clothes, partaking of dark food, 
standing by day, sitting by night, not seeking shelter when 
it is raining, not crossing a river without bathing in it 
(the virtue of the Mabanaimnis is centred in water). After the 
student has kept his vow for one-third of the time prescribed | 
the teacher is to sing to the student the first stofriya of the 
Mahanamnis? (viz, the three mantras, vidi maghavan, 
abhistvam, evahi Sakro) and in the same way the two other 
stotriyas ( each consisting of three mantras). They are to be 
sung to the student who has fasted, has closed his eyes, has 
dipped his hand in a brass vessel full of water in which all 
sorts of herbs are thrown and whose eyes are veiled witha 
new piece of cloth, the student is to keep silent and abstain 
from food for one day and night (or three), to stand in the 
forest till sunsci (and return to the village in the night), 
should sacrifice with mahdvyalrtis; lock at fire, clarified butter, 
the sun, a brihmana, a bull, food, water and curds; then salute 
the teacher, break his silence and give a fee to the teacher and 
offer a mess of cooked food to Indra and give a dinner to the 
teacher and all co-students. The same rules apply to tbe 
Jyesthasainika vrata (introductory to the study of the three 
Ajyadohas °°? viz, ‘murdhdnam divah, tvim visve, nabhim 
yajhanam ), The student who undergoes this has to observe 
certain rules throughout his life viz. he cannot marry or have 
sexusl intercourse with a Stiidra woman, cannot eat bird’s flesh, 
he should not restrict himself to one kind of corn or one country 
and should always wear two garments, should bathe in water 
drawn with a vessel and should not eat in an carthen pot or 
drink water from it. 


The Baud. gr. IIL. 2. 4 ff says that there are vratas of one year 
each which precede the study of certain brahmana texts (of the 
Krsna Yajurveda ); they are hotarah °*, gukriyas, upanigadah, 


902. Retatedts ure verses beginning with fter ayaa fear which 
occur in Gate areoqa IV, in the Biaragiear of the araag at Il. 7 (ed. 
by Dr. Raghu Vira ) and also in several other feats. 

903. The mantra qata fy: is al armag I. 67 (and Rg. VI. 7, 1), 
wi fA9 is at arrtg 11.491 (and Re. VI.7.4), arty asian ie ara 
2.492 (Rg. VI. 7. 2). sas “ 

904. The sara: or mMPstae: are the mantras in Tai. Ar. 11. 1-5 

beginning with amr ay Franrsaa, 
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godainam and sammitam and it describes them in detail. For 
want of space all these are passed over. The Samskara-kaustubha 
( pp. 571-580 ) gives in some detail the procedure of the Maha- 
namnli vrata, Mahavrata, Upanisadvrata and Godanavrata. It 
states that the Mshanamnivrata is performed in tho 13th vear 
from birth and Godanavrata in the 16th. It appears, however, 
that these vratas gradually fell into desuetude and medieval 
writers often pass them over altogether or barely mention them 
and emphasize only the general observances of brahmacarins 
viz. celibacy, begging for food, avoiding honey, wine and 
singing &c. Wor example, the Smrtyarthasara °°5 ( p. 6 ) refers 
to Savitrivrata, then the vrata for Vedic study and then the 
Aranyaka vratas. The Mit. on Yaj. 1.52 (vedam vratani va 
piram nitva ) explains ‘vratam’ as simply the duties of the 
student slready enumerated by Yaj. (among which the specific 
vrotas of Mahanamni é&c. do not figure ). 


lf the student failed in observing the specific vratas, he 
had to perform priyascitta by undergoing the prajapatya 
penance thrice or six times or twelve times. If the brahmacar! 
is guilty of failing in his daily duties of observing sauca and 
ficamana, of the performance of samdhya prayer, of using 
darbha, of begging for food, of offering fuel stick to fire, of 
avoiding the touch of sadras and tha like, of wearing the 
cloth (for covering his private parts ), the loin thread, the yajiio- 
pavits, the girdle and the staff and deerskin, of not sleeping by 
day, of not holding an umbrella over his head or of not wear- 
ing shoes, or not putting on gerlands, of avoiding luxurious 
bath, sandal paste, collyrium, of not sporting in water, of 
avoiding gambling, and addiction to dancing, singing and 
music, of not engaging in conversation with heretics, he had 
to undergo the penance of three krechras ‘ according to Baudha- 
yanea ) and to perform a homa with the vyabrtis separately and 
together (i.e. four oblations of clarified butter were to be 
offered ).°°% If he was guilty of other more serious lapses he 


905. gTaaatgaaaled aritsiad sedge eadtseeerrnisd saat 
ara tat laqreqad amaccqnaena viaed ae Gl aay dea Bea- 
ATETAL | TAY TY GT arTaTEAT Tle TL AT TET ae Wsaraegisalteat war wa 
mite | aabarat aaTTs TT THT Ersas ees seta | eqeTaane p. 6. 

906, atarad: | ora siiarana-seqraeqga-quiverivardarees-gang- 
TR Aan aay gag MTA TAT TT GOTT CITT TATE TTT- TAT T 
RE MT AATATT LA A ATTA HA HAAS LT ST TMA CR ATT S TT 
THUMP AMRaATsaeAsHRTIE I AHA FegAT ata | ATraqdypia- 
Bret wl Hare tat. 8. p. 563. 
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had to undergo heavier penance. The most reprehensible act in 
a brahmacarin was to have sexual intercourse with a woman, 
The Tai. Ar. IL. 18 speaks of the prayascitta for such a 
brahmacarin who is called avakirnin. Gaut. 25, 1-2 quotes the 
Tai Ar, “they (the sages )°°? say ‘in how many ( deities) the 
avakirnin enters; (the answer is) he enters the Maruts with 
his breath, Indra with his strength, Brhaspati with his spiritual 
eminence and fire with the rest (of his senses)’” and Gautama 
further provides that he should kindle fire at midnight on a new 
moon day aud then offer two djya oblations by way of penance 
with the two mantras ‘kamava-—’ and ‘ Kamavadrugdhosmi ° 
&e., placo a fuel stick on fire, sprinkle water round the fire, 
offer the yajfiavastu oblation (for which see Gobhila gr. I. 8. 
26-29) and standing near the fire should worship fire thrice 
with the verse ‘sam ma sifcantu’, Baud. Dh. S. (IV. 2. 10-13) 
contains the same rules. Jaimini®® (VI. 8. 22) prescribes that 
ordinary (laukika ) fire is to be used for the pasu to be sacrific- 
ed ( viz, ass to Nirrti, which is symbolic of the stupid lapse the 
student is guilty of )and Sabara quotes a Vedic passage that ‘ a 
brahmacarin who has become avakirnin should sacrifice an asa 
to Nirrti’. Ap. Dh. 8S. I. 9. 26. 8, Vas. 23. 1-3, Manu XI. 
118-121, Yaj. III. 280 contain similar provisions ( Vasistha 
allowing in the absence of an ass oblations of boiled rice with 
the mantras mentioned by Gautama). Manu XI. 122-123 and 
Visnu Dh. 8. 28. 49-50 prescribe that the brahmacari so guilty 
should for one year wear the skin of the ass, should beg for 
food at seven houses announcing to them his lapse, should 
take food only once, should bathe thrice and then only ho 
becomes pure. Manu II. 187 (=Visnu Dh. S, 28. 52) prescribes 
similar penance for a brahmacarl who without being ill gives 
up begging for food and offering fuel to fire continuously for 
seven days. Priyascitta is prescribed for loss of yajfiopa- 
vita or its eee torn, or its ans polluted by impure things 


907. au. TI. 18 is itarestilf arta waving AeA: 
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like blood &c. It consists in offering homa and wearing a new 
one. Vide Samskara-ratnamala pp. 365-367 for details. 


Naisthika brahmacarin ( perpetual] student ).— 

Brahmacarins were of two kinds, upakurvana (the student 
who offered some return to the teacher, vide Manu II, 245, for 
the word upakurvita) and the na/sthika®® (the student who 
remains go till his death). These two names occur in Harita 
Dh. 8S., Daksa L. 7 and in several smrtis. The word ‘ naisthika’ 
occurs in Visnu Dh. 8. 28. 46, Yaj. 1. 49, Veda-Vyasa 1]. 41. 
The ides of perpetual studenthood is very ancient. In the 
Chandogys *" Up, If, 23.1 we read that the third branch of 
dharma is the (status of a) student who stays with his teacher’s 
family and who wears out his body to the end in the family of 
the teacher. Gaut. IIL 4-8, Ap. Dh. S. I. 1. 4. 29, Harita Dh. ?”? 
S., Vas. VII. 4-6, Manu II, 248, 244, 247-249, and Yaj. I. 49-50 
say that if the student likes he may stay with his teacher till 
lifo lasts and should serve his guru and in the rest of the time 
repeat the Veda; that if the teacher be dead he may stay with 
and serve the teacher's son if he is worthy or the teacher’s wife 
or he may worship the fire kindled by his deceased guru; he 
should thus wear out his body; be obtains the highest worlds 
of bliss and is not born again. He has to perform throughout 
his life the duties of offering fuel sticks, Veda study, bagging for 
food, sleeping on the gr-und ( not on a cot ), and of self-restraint 
( Brhaspati quoted in Sm. C. I. p. 62). 


According to Visnu quoted in Apararka (p.72) and the 
Sm, ©. ™8 (1. p.63) quoting the Samegraha persons who are 


909. faer means ‘end or death’ and aja is dorived by the Mit. 
on Yaj. 1. 40 us ‘ arena fet senitaars vaatra Aiea’. 

910. Tat qataral aMiseTad grata TumaT wa ata aaa 
HIATT TAT SAA A ARTS AHS SATS VA BS UA LTS wale aA TAS: 
gaa (orga gq. If. 23.1. This is quoted by faareq on ay. I. 49-50. 
This Up. passage is the basis of Vodanta-siltra IJI, 4. 18-20; vido alse 
ibid IIT. 4. 49. 

Q1l. fiat mera sagatoy Aimar | aareqestray careara: t 
frat Wyetreratrerarargerareia (aria quoted by aqua p. 71. wararapard 
qivatqrrtiaderna | arent wy 8 aft cag | eae aca | 
afas VII. 4-6. the words ‘arierardera? occur in the qaqa ritual; vide 
area II. 2. . 

912, garqMaTAIUA aI RMNANT | aT TA VIAN qrasihaarase: A 
faces quoted in oq p. 72 and eqpaqo I. p. 63; U* mamas. 
vaig area: | Rad Abact wrenderatrerc: Gre quoted by egita. 
I. p. 63. 
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dwarfs, ill-formed, congenitally blind, impotent, cripples and 
those suffering from incurable diseases should become perpetual 
students, as they are not entitled to perform the Vedic rites and 
are not entitled to inherit, We saw above that Kumarilabhatta 
accepted this view ( vide note 8525). But this does not mean 
that the blind and other partially defective people could not 
marry at all. They could marry if they had sufficient wealth. 
For example, Dhrtarastra, though congenitally blind, married 
and had sons. Apararka (p. 72),the Sm.C., the Mudanapari- 
jata (p. 111), the Par. M. (I. 2. p.51 {f) and others say that 
perpetual student-hood is not restricted only to the blind and 
the cripple, but it may be resorted to by even able-bodied men 
at their choice (vide Manu IL. 243-44 ). 


Atri ( VII. 16 ) says °" that if a person undertakes to be a 
perpetual student, bat falls from that ideal, there is no pray as- 
citta for that lapse. Sone interpret this as applying to one who 
becomes 4 garnnyasin and then gives up that modo of life ; 
while others like the Sarnskara-prakass (p. 564) interpret it as 
meaning that the prayascitta is double of what the upakurvana 
would have to undergo, 


Patitasauitria (those for whom there has been no upana- 
yana and therefore no instruction in Gayatri and who are 
therefore sinful and outside the pale of Aryan society ). The 
grhya and dharma sitras are agreed that the time for upana- 
yanis has noé passed till the 16th, 22nd and tho 24th year in the 
case of brahmanas, ksatriyas and vaisyas respectively, but that 
after these years are past without upanayana taking place they 
become incompetent thereafter for learning the Savitri (the 
sacred Gayatri vorse } Vide Asv. gr. 1.19.5-7, Baud. gr, ILL 
13. 5-6, Ap. Dh, 8. I. 1.1, 22, Vas, XL 71-75, Manu IT, 38-39, 
Yaj, I, 3/-38, Such persons are then called patitasavitrika or 
savitripatita and also vratya ( Manu IT. 39 and Yaj. I. 38 call 
them so). These works °'* also declaro that the consequences of 
this are that no upanayana is to be thereafter performed for them, 
aay are not to be pia the ‘ede, nor is apy one to officiate at 


913. aie Sime aA WI aeaaa & faa) srafardt a oceania 4a gata 
mao W atfy VILL. 16; the eegrerarer p. 564 ascribes a very similar 
verse to StaTag. 

914. on RieRTg aTROETAMIA: sre: | on anes on waa: 
Taeg | ort Tee Tideasatar wate AATaaeETTTe TATE ATTY: | 
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their sacrifices and there is to be no social intercourse with them 
(i. e. no marriage takes place with them), Ap. Dh. 8. 
(I. 1. 1. 24-27) prescribes that after the 16th or 24th year, 
the person should undergo the rules of student-hood two 
months just as those who meant to study the three Vedas 
and whose upansyana has been performed observe (viz. 
begging for food &c.), then his upanayana should be per- 
formed, then for one year he should bathe (thrice if 
possible) every day and then he should be taught the Veda, 
This is a somewhat easy penance. But others prescribe heavier 
penalties. Vas. Dh. S. XI. 76-79 and the Vaik. smarta II, 3 
prescribe thaf one who is palitasavitrika should either perform 
the Uddalaka vrata or should take a bath along with the 
performer of an Asvamedha sacrifice or should perform the 
Vratyastoma sacrifice, Both Vasistha’' andthe Vaik. smarta 
explain that the Uddalaka vrata consists in subsisting on 
barley gruel for two months, for one month on milk, for half a 
month on.amiksa (the whey that arises by pouring curds in 
hot milk ), for eight dsys on ghee, for six days on alms obtained 
without begging, for three days on water and in observing a 
total fast for one whole day. The Sm.C. (I. p. 28) says that 
this vrata is so called because it was promulgated by Uddalaka. 
Manu XI. 191 and Visnu Dh. S. 54. 26 prescribe a mild prayéa- 
citta for patitasdvitrikas, iz. three prajapatya *’* penances; 
while Yaj, I. 38, Baud. gr. III. 13.7, Veda-Vyasa I. 21 and 
several others prescribe only the Vratyastoma for those who 
are patitasdvitrikas, Visvarips’” (on Yaj. ILf. 262) tries to 
reconcile these contradictions by saying that the easy penance 
prescribed by Manu applies to a brahmans whose upanayana is 
not performec before the 16th year, but whose upanayana is 
sought to be performed before the 22nd year, while the Vratya- 
stoma is to be performed for him whose upanayana is not 


915. tacos nde geceeed ate cae Gee aac ara rare- 
araaaerd yt Tersraihead farrsnenaidiserted | seaaturaqd 
weady | arerentaa ar ast t were XI. 76-79. 

916, For the srarqeq vide wg XI. 211 and qr, III. 320. It Insts for 
12 days and consists in taking only one morning meal for 3 days, only 
one meal in the evening for three days, subsisting on alms obteined 
without begging for three days and total fast for three days. 


917, qT Gresmeraiad tat fisarat soecten Utara \ gaat arftaratet- 
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performed for forty-eight years from the first prescribed period 
(viz. 8th year, 11th year or 12th). The Mit. on Yaj. II. 262 
also tries to introduce vyavastha (order) in the contradictory 
dicta of the smrtis. According to Gaut. 21. 11, Yaj, IIT. 234 and 
others vralyata ( being patitasavitrika) is only an upapataka and 
Manu XI, 117 prescribes an easy penance for all upapalakas, 


Ap. Dh. S.*"® says ‘if person’s father and grandfather 
also had not the upanayana performed for them, then they (i.e. 
the three generations) are called slayers of brahma (holy 
prayers or lore); people should have no intercourse with them, 
should not take their food nor should enter into marriage alli- 
ances with them; but if they desire then penance should be 
administered to them’. It then prescribes that they have to 
perform the penance (observing rules of student-hood) one 
year for each generation (that had not the upanayans perform. 
ed), then there is upanayana and then they have to bathe 
(thrice or once) every day for a year with certain mantras viz, 
the seven Pavamani verses beginning with ‘yad anti yacca 
dirake' (Rg. IX. 67. 21-27 ), with the Yajug pavitra ( Tai. 8. I. 
2 1. 1=Rg, X. 17. 10), with the simapawitra and with the 
mantra called Angirasa (Ig. IV. 40.5) or one may pour water 
only with the vyahrtis’'. After all this is done, one may be 
taught the Veda. Ap. Dh. S. goes further (I. 1. 2. 5-10) and 
says ‘if the generations ®° beginning with the great-grand- 
father had not the upanayana performed on them, they are 
called the cemetery and that if there is desiro they may 
observe the rules of student-hood for twelve years, then 

918. st weq ftar fame geaateal wat F agate: | Awad 
ert Rare AR stag | daisecat qraaaey (gar washes arate Ware: | 
AUTAITT | aa TERI | MAyEd Weare daauraredisata: cay: | 
wae: creaniiagiea we ger ReraTeIyTsa ArATaaoTEaAia | 
ant ar arg faire t arareqqeg: to sag. gy. Tl. 1. 28-1. 1. 2. 1-4. opaarat 
verses are those that are addressed to Soma and according to some they 
are all the verses of the 9th maydala of the Rgveda beginning with 
‘avadigthaya madipthaya’ (vide Haradatta on Gout. 19.12 and Medhia- 
tithi on Manu V. 83). ‘The qgeufaa is the neq ‘ andiseareArat: erg’; 
araqragy is the SAman beginning with ‘kays nadcitra Ebbuvat’? which is 
Rg. 1V. 31. 1 and occura in all other Satahitas and the Angirasa mantra 
is ‘ Harisah ducigad’ (Rg. IV, 40. 5). 

919. Haradatta explains that one is to pour water over one’s head 
with the folded hands after repeuting these mantras, 


920. The generations will be four yfterae, Marte, fiat and the 
man himself. 
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‘ upansyana may be performed and then the person 60 
desirous of upanayana will have to bathe with the Pavaman! 
and other verses (as stated above), then instruction in the 
duties of the householder may be imparted to him (i.e. to the 
4th); he cannot, however, be taught the Veda; but his son may 
have the samsekara performed as in the case of one who is him- 
self patitasduitrika and then his son will be one like other 
dryas’, Haradatta **' remarks that Ap. does not declare the 
prayascitta for him whose great-grandfather's father also was 
without upanayana, but that those who know the dharmasastra 
should find out a proper prayascitta even in such cases. It is 
clear that Ap. contemplates cases where for three generations 
there hand been no upansyana and the fourth generation also 
had not the upanayana performed at the right time and desired 
to have it pcricrmed for him. Par, gives a brief rule ‘ when 
three generations are patilasdvitrika, their offspring (i. e. the 
fourth generation) is excluded from the sacrament of 
upanayana and he cannot be taught the Veda.’ *% So Par, 
is more restrictive than Apastamba, 


There is a famous historical example of the application of 
these rules. Gagabhatta, a profound scholar of Benares, 
officinted at the coronation of Shivaji, the founder of the 
Maratha Empire, in 1674 and performed the upanayana of 
Shivaji before the coronat‘on, when Shivaji was about 45 years 
old and had even two sons. Some eminent scholars like the 
late Mr. Justice Telang°*** have found fault with Gagabbatta 

921. aea aimed anes aes gTHTt aa Taf aha! 
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923. In ‘Gleanings from Maratha Chronicles’ appended to the late 
Mr. Justice Ranade’s ‘Rise of the Marathi Power’, Mr. Justice Telang 
observes ( p. 286) ‘they had also to strain a point, when as ae prelimi- 
nary to the installation, the thread ceremony essential for a kgatriya 
was performed on Shivaji at a time when he was fortyesix or fifty years 
old and bad already had two sons, an irregularity which also was, we are 
told, expressly assented to by all the brahmanas and pandits. How 
the brihmanas and pandits worked their way to this decision, none of 
our authorities state’; ond further on (p. 288) he oasts undeserved 
aapersions ‘ taking the whole evidence together it lodks like acaso ofa 
more or less deliberate manipulation of facts and religious rites in aid 
of ao foregone conclusion adopted for e purely political purpose’, 
Mr. Justice Telang writes rather like a judge than like a scholar or 5 


( Continued on next page ) 
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and the other brabmanas of that time; but these scholars are 
wrong and Gagabhatta had behind him weighty and ancient 
authorities jike Ap., Padraskara, Visvartipa and Haradatta as 
shown above. 


The Vaik. sitra (II. 37) adds that in the case of the man 
who is himself patitas@uirika the samskaras (from Garbhi- 
dbana ) have to be again performed ( with Vedic mantras) and 
then the upanayana is performed, 


One very important question that exercised the minds of some 
writers in medieval times was whether ksatriyas and vaisyas 
existed in the kali age. In some of the purdnas it is said in a pro- 
phetic vein that Mahapadma Nanda will destroy the ksatriyas and 
thereafter rulers will be of the Sidra caste. For example, the 
Visnupuréna IV. 23, 4-5 says ‘Mahapadma Nanda, the gon of 
Mahanandi, born of a sidra woman would be extremely greedy 
(of power) and will destroy the whole ksatriya race as if he were 
another Parasurama; thereafter stdras will be kings’. The Matsya 
272, 18-19 and the Bhagavata-purana XII. 1. 6-9 declare the 
same prophecies, The Visnupurans 1 V, 24, 44 remarke that Devapi, 
descendant of Puru, and Manu, descendant of Iksyaku, Stay in 


(Continued from last puge ) 


historien. The judgo hos to give a decision on the evidence adduced by 
the parties before him; itis no part of his business to collect evidence 
for himself. But the role of a historian is entirely different. He 
must mot only try to read all evidence available till the time he 
writes but ho must himself ferret out all possible evidence and make 
searches in places where evidence ig likely to be found. Above all he 
taust he cautious in his condemnations of persons long dead on tho 
sitongth of the meagre evidence read by him. Mr. Telang wrote the 
papor above reforred to in 1892, but long hefore that Paraskara (in 1886 ) 
and Apastambu (in 1885) had been translated and 
Sacred Books of the East series.’ But he, though a great judge and alsoa 
great Sanskrit acholar, nowhere shows thut he cared to gee whether sastric 
rales allowed tho Upenayans of & man himsclf at any age whatever 
(after some penance ), If he had seen those rules he would not bave 
ubjustly taken to task pandits that flourished two hundred years before 
him and attributed irregular motives to them. It does not appear that 


he made any search in the archives cf the Udaipur Durbar to see how 
aia traced his desvent from the Sisodia clon, 
ey 


published in ‘the 


olding sway for centuries, The papera 
ol State amply establish 
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Kelapagrama, are endowed with great yogic powers, will revive 
the ksatriya race when the krte age will start again after the 
present kali age comesto anend and that some ksatriyas exist on 
the earth like seed even in the kali age. Vayu(vol. I. 32,39-40), 
Matsys (273. 56-58) have similar verses. Relying on such 
passages some medieval writers stated that there were no ksatriyas 
in their times. The Suddhitattva®?™ of Raghunandana (p. 268) after 
quoting the Visnupurana IV, 23. 4 and Manu X, 43 declares that 
ksatriyas existed till Mahanandi, that the so-called ksatriyas of 
his day were sidras and that similarly there were no vaisyas 
also. In the Sadra-Kamalakara occurs this verse ‘The varnas 
are brahmanas, ksatriyas, vaisyas and Ssiidrasg, the first three 
being twice-born; all these exist in the several yugas; 
but in the kali age only the first and the last remain’. 
Nagesabhatta (first half of 18th century "*°) in hig 
Vraty ataprayascittanirnaya (Chaukbamba Series ) examines all 
the relevant Purana passages and states as his conclusion that 
real ksatriyas do not exist and so those, in whose families no 
upanayana had been performed for ten or twenty generations, 
are not ksatriyas even though they rule over kingdoms and no 
upanayana can be performed for such kings. It must be stated 
that such views, though held by some rigidly orthodox writers 
of extreme views, were not shared by most writers. All the 
smrtis speak of the duties of the four varnas even in the kali age. 
Parasara-smrti which is said to be the smrti par excellence for the 
kali age (as stated in J. 24) does so, Almost all nibandha- 
karas (authors of digests and commentaries) discuss the 
privileges and duties of all varnas. The author of the Mitak- 
sata, who is rightly described as the best of all nibandha- 
karas, nowhere says that ksatriyas do not exist in the kali age. 
Numerous kings claimed to be descended from the Sun and the 
Moon, Heméadri in his Caturvargacintimani states that his 
patron was a scion of Somavamsa ( vide H. Dh. vol. I p. 356 for 
quotations). The princes of Rajputana and Central India claimed 
to have sprung from the aenisanie: 6 on Mount bu viz. of the 
923 a. __ ggifreanantaarera MRSATE Fg! 1 gaibeg arena 
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aeraieqraed aiag ordi | ct a fararnasaanne var! gear p. 268, 
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four clans of Chohan, Parmar (or Paramara), Solanki (or 
Calukya), Padihar (or Pratihara ). Vide Tod’s Rajasthan 
( Madras ed. of 1873) vol. I chap. VII pp. 82 ff.. This theory of 
the Agnikulas is at least as old as 1000 A. D., since it is 
referred to in several inscriptions of the 11th century A. D, 
Vide the Vasantagadh Inscription of Paramara Purnapala 
dated sav. 1099 (1042-43 A.D.) in E. I. vol. 1X p.10 and the 
inscription of Cimundaraja dated sam, 1136 (1079-1080 A. D.) 
in E. 1. vol. XIV, p. 295. 

This question is now largely of academic interest. Whether 
a person is a $iidra or a member of the regenerate classes agsu- 
mes great importance in adoption, inheritance and succession. 
Therefore the question, whether ksatriyas exist in modern times, 
came before the British Indian courts over a hundred years ago, 
In Chouturya Run Murdun Syn v. Sahub Purhulad Syn? Moore's 
Indian Appeals 18 this question was argued and the Privy 
Council citing the authorities on both sides set the question at 
rest by remarking (p. 46)‘ Their Lordships have nevertheless 
no doubt that the existence of the Khatri caste as one of the 
regenerate tribes is fully recognised throughout India and also 
that Rajputs in central India...... are considered to be of that 
class ...... The courts in all cases assume that the four great 
classes romain’. The only question that is now permissible 
ia whether a particular caste belongs to the regenerate classes 
or to the stdra class. On this the courts often differ. Vide p. 75 
under Kdyastha, In Maharaja of Kolhapur vy. Sundaram Ayyar 
48 Mad. 1 it was held (in an exhaustive judgment extending 
over 229 pages) that the 'Tanjore Maratha princes descended from 
Venkaji, the step-brother of the founder of the Maratha Empire, 
were Sidras and not kgatriyas. The learned judges (at p. 51) 
quote Telang’s dictum criticized by me above ( note 923), but 
refrain from expressing any decided opinion about the claim 
of Shivaji to be of ksatriya descent. In Subrao v Radha 52 
Bom. 497 it was held afler a careful examination of sutho- 
rities that the Marathas of Maharastra are sub-divided into 
three groups; viz. (1) the five families, (2) the ninety-six 
families and (3) the rest and that the first two groups are 
ksatriyas. It was further held that the tests to be applied in 
determining the class ( varna) of a particular caste are three viz. 
the consciousness of the caste itself, the acceptance of that con- 
sciousness by other castes, and lastly its customs and usages, 


Wo havo already seen (in note 118) how even in the Vedic 
age there were non-Aryan tribes like the Kirajas, Andhras, Pulin- 
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das, Mitibas, that were described as dasyus by the Ait. Br.. One 
word that is of striking importance is mleccha. The Sat. Br. (III. 

2.1. 23-24, S.B. E. vol. 26 p.32) states that the asuras were 
defeated because they spoke an incorrect and corrupt dialect 

and that a brabmana should not, therefore, utter such a corrupt”’™” 

speech and so should not become a mieccha and an asura. 
Gaut. [X.17 enjoins that one should not speak with mlecchas, 
impure or irreligious persons and Haradatta explains that 
mlecchas are the inhabitants of Ceylon and similar countries 
where there is no system of varnas and agramas, Visnu Dh. 
S. 64. 15 is to the same effect, Visnu Dh. S. 84. 1-2 and 
Sankha 14. 30 prescribe that one should not perform Sraddha in a 
mleccha country nor should one visit such a country (except on 
a pilgrimage ), Visnu Dh. 8. 84, 4states that that country where 
the system of the four varnas is not in vogue is mleccha terri- 
tory and Aryavarta is beyond it, while Manu IT. 23 states that 
the mleccha country is beyond Arydvarta which land ig fit for 
sacrifices and in which the black deer wanders naturally. Visva- 
rips on Yaj, I, 15 quotes Bharadvaja to the effect ‘one should not 
study the language of the mlecchas, for it is declared (in the 
Brahmanas) that s corrupt word is indeed mlescha’. Vas. Dh. S. 
VI. 41 also enjoins that one should not learn the mleccha dialect, 
Manu X. 43-44 knew that many of the tribes called Pundrakas, 
Yavanas, Sakas spoke mleccha Janguages and also the language 
of the Aryas (mlcechavacas-caryavacah sarve te dasyavah 

amrtah )) In Pardgssra IX. 36 mlecchas are referred to as 
eaters of co-v's flesh. That the mlecchas had affected the Sanskrit 
language by lending to it certain words follows from the 
discussion in Jaimini I. 3. 10 whether words like pika (a 
cuckoo), nema (balf), sata (a wooden vessel), timarasa (a 
red lotus) are to be understood in the sense in which mlecchas 
use them or certain meanings are to be assigned to them by 
deriving them from some root according to the rules of 
grammer, Nirukta and Nighantu and Jaimini’s conclusion is 
that they are to be understood in the same sense in which 
milecchas emt them ***, Panini derives the word ysvandnl 
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and Pataiijali speaks of the siege of Saketa and Madhyamika 
by the Yavava by whom scholars generally understand 
Menander. Asoka in his Rock Edict No, 13 refers to Yona 
kings and it appears from his reference that brahmanas and 
gramanas were not found in the Yona country. A Yavanaraja 
Tusaspha is mentioned as the governor of Kathiawar under 
Agoka in the inscription of Rudradiman at Junagadh (EK. I. 
vol. VILL at p. 43). In the Prakrit Inscriptions the Yavanas 
are referred to as Yavana (vide HE. I. vol. VII. pp. 53-55 
at Karle No. 7 and 10) or Yona or Yonaka (EB. J. VIIL 90 
Nasik cave No. 18). In Kharavela’s inscription also the form is 
Yavana (E. I. 20 p. 79). In the Mahabharata the words 
Yavana and Saka occur very frequently. Vide notes above on 
these words, Inthe Dronaparva 119. 45-46 Yavana, Kambojs, 
Saka, Sabara, Kirdta and Barbara are mentioned as one group 
fighting against Sétyaki. In Drona 119. 47-48 they are referred 
to as dasyus and as having long and flowing beards. In the 
Striparva 22.11 Jayadratha is said tu havo had Kamboja and 
Yavans women in his harem. The word Yavana is generally 
taken as referring to the Groeks. But there aro dissenting 
voices also, Dr. Otto Stein in ‘Indian Culture’ denies that the 
word ever means Greeks and Dr, Tarn in his recent work on 
‘ Greeks in Bactria and India’ p. 254 argues that the Yavanag 
in the Nasik inscriptions were not Greeks but only Indian 
citizens of w Greek polis. The Santiparva 63. 17-22 prescribes 
for Ysevanas, Sakas and similar tribes only the duties of 
obedience to parents and attendance on teachera and tending 
cattle and looking after agriculture, dedication of wells and 
making gifts to dvijas, ahimst, satya, absence of fury, sauca, 
adroha, maintenance of wife and child. Atri VIJ. 2 puts the 
receiving of gifts from or eating the food of or having sexual 
intercourse with the women of Sakas, Yavanas, Kambojas, 
Bahlikas, Kbasas, Dravidas on the same level with doing the 
sane things with reference to nats, nartaka, Svapaka &c, 
Apararka p. 923 quotes Vrddha-Yajiavalkya to the effect that 
the touch of Mlecchas is on the same level with that of 
candala, Bhilla and Parasiks. 


Prof. D. R, Bhandarkar in a very learned and scholarly paper 
in Indian Antiquary vol. 40 pp.7-37 endeavours to establish that 
many non-Aryan persons belonging to tribes like the Yavanag 
the Sakas became absorbed in the gencral mass of Hindu soulaty, 
that evan several of the princely families such ag those of the 
Guhilots were not of pure Aryan descent and that the pride of 
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the purity of caste shown by many castes is not justified by 
history. He, therefore, appeals to modern Indians to forget all 
caste-exclusiveness and pride. But thia appeal will be in vain. 
Merely showing that non-Aryan elements were absorbed in the 
body of the Aryan community several thousands or hundreds of 
years ago will not probably lessen that pride. Such people 
may retort that, whatever may have happened centuries ago, for 
about a thousand years there has been no such fusion. There- 
fore the appeal should rather be based on the futility of caste 
exclusiveness in the 20th century when owing to the exigencies 
of the times any one oan pursue any occupation, when a sense 
of one nation and one people is absolutely necessary for secur- 
ing to Indians their proper placa in the society of nations. 


The question of the re-conversion or re-entry of people con- 
verted te other faiths willingly or against their wishes will be 
briefly dealt with immediately below. 


A few words may first ba said about the Vratyastoma, The 
Tandya-Mahabrahmana (or the Pafica-viméa, as it is called 
from the number of Adhydyas) describes four vratyastomas 
in chap. 17, 1-4 (khandas). The meaning of many words and 
passages in that chapter of the brahmana is uncertain and some- 
what cryptic. The four vrityastomas were ekdhas (1. e. sacrifices 
taking one day only), Tandya 17.1.1 begins with the story 
that when the gods weit to the heavenly world some dependents 
of theirs who lived tha vralya life were left behind on the 
earth. Then through the favour of the gods the dependents got 
at the hands of Maruts the Sodagastoma ( containing 16 stotras ) 
and the metre ( viz, anustubh ) and then the dependents secured 
heaven. The Sodasastoma is employed in each of the four 
vratyastumas, the first of which (17. 1) is meant for all 
vratyas, the 2nd is meant for those who are abhigasia (who are 
wicked or guilty of heavy sins and so censured ) and lead a 
vratya life, the third for those who are youngest and lead 
a vratya life, and the fourth who are very old and yet lead a 
vrétya life. Some of the passages convey a tolerably clear idea 
of what the vrityas were like. Those who lead the vratya 
life are base and are reduced to as baser state, since they do 
not observe student-hood (brahmacarya) nor do they till the 
soil nor engage in trade. It is by the Sodasastoma that they 
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can attain this ( superior status ), This shows that the vratyas 
did not perform upanayana and did not study the Veda, nor 
did they do even what vaisyas do, Another passage says ‘ those 
swallow poison who est food of the common people as food 
fit for brabmanas, who call good words bad, who strike with 
a atiok him who does not deserve to be beaten ( or punished ), 
who, though not initiated, speak the speech of the initiated. 
The Sodasastoma has the power to remove the guilt of these. 
That (in this rite) there are four Sodasastomas, thereby they 
are freed from guilt."*** This passage indicates that the vratyas 
spoke the same language 4s the orthodox people, but were rough 
in their ways and Jax as regards the food they partook of, 
They were thus outside the pale of orthodox Aryan society and 
they were brought within it by the Vratyastoma described in 
the Tandya. The origin of the word vratya is lost in the mists 
of antiquity. The 15th Kanda of the Atharvaveda glorifies the 
vratya and identifies him with the Creator and Supreme Boing. 
The word is probably derived from vrdia ( group ) and means 
‘he who belongs to or moves in 8 group.’ It is possible to 
derive the word from vrafa. Originally vratyas appear to have 
been groups of people who spoke the same language as orthodox 
Sryas, but did not follow their discipline and habits. The word 
vrata occurs in Rg. I, 163, 8, ILI. 26. 6, V. 53,11. Sayana also 
perceived the difficulty raised by the glorification of the vratya 
in the Atharvaveds 15. 1. 1 and his note is interesting, since 
he says that the description does not apply to all vratyas, but 
only to some very powerful, universally respected and holy 
vritya who was, however, not in the good books of the 
brihmanas that were solely devoted to their own rites and 
sacrifices, Katy&yanagrauta XXII. 4. 1-28 and Ap. Srauta 
XXIL 5, 4-14 also deal with Vratyastoma. Katyayana des- 
cribes the four vratyastomas and adds °* ‘ by performing the 
vratyastoma sacrifice, they should cease to be vratyas and 
become eligible for social intercourse with the orthodox aryas. 
The Par. gr. It, 5 ue the last siittra of me eduak with the 
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remark “ for such persons he who desires te have the sacrament 
( sarnskara of upanayana ) performed on them should perform 
the sacrifice of vratyastoma and then may indeed study the 
Veda for a text says ‘they become eligible for ( social) inter 
course ’,”” 927 


Inthe Vratyaté-suddbisarhgraha provision is made ** for 
the purification of vratyas even after twelve generations ( vide 
pp. 7 and 22-24 ) and that work adds (p. 42) that the Vratya- 
stoma like the penance for an avakirnin is to be performed in 
the ordinary fire (laukika agni), It also suggests easy substi- 
tutes for the lengthy and trying penance of twelve years 
prescribed by Ap. 


Hinduism has not been an avowedly proselytizing reli- 
gion. In theory it could not beso, For about two thousand 
years the caste system has reigned supreme and no one can in 
theory be admitted to the Hindu fold who is not born in it, 
A Hindu may lose caste, be excommunicated and driven out 
of the fold of Hinduism, if be be guilty of very serious 
lapses and refuses to undergo the prayascittas prescribed by the 
smttis. Gaut. 20, 15 states that he who was guilty of a misdeed 
for which death was prescribed as a penance became purified 
only by dying. But Gaut, himself prescribed death ( 21. 7 ) as 
penance only for the sins of brahmana-murder, drinking spiri- 
tuous liquor and incest. Even as regards these three, lesser 
penances were prescribed by some smrtis as alternatives (6. g. 
vide Manu Xi. 72, 74-8, 92,108). When the sinner performed 
the priyascitta prescribed by the sastras, he was to be welcomed 
by his relatives, who took a bath along with him in a holy river 
or the like and threw therein an unused jar filled with water; 
they were not to find fault with him and were to completely 
associate with him in all ways (Manu XI. 186-187, Y4&), 
III. 295, Vas. 15, 20, Gaut, 20.10-14). Vas, 15.17 says that 
those who were patita were to be re-admitted to all social 
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intercourse when they performed the prescribed penances 
(patitanim tu caritayratanam pratyuddharah ). But if the 
sinner refused to undergo the prescribed prayascitta, then a 
peculiar procedure called ghatasphota (breaking a jar) was 
prescribed. In such a case the sinner's relatives ( sapindas ) 
made a slave girl whose face was turned to the south thrust 
aside with ber foot an earthen jar full of water so that all water 
flowed out of it, then the relatives were to observe mourning 
for one day and night (as he was deemed to be dead to them ) 
and from that day they were to stop speaking or sitting with 
him, and all other social intercourse and he was to be given no 
inheritance ( vide Manu XI. 183-185, Yaj. III. 294, Gant. 20. 
2-7). In this way the obstinate sinner went out of the Hindu 
fold, The ancient smrtis do not expressly presoribe any rites 
for bringing into the brahmanic or Hindu fold a person who 
or whose ancestors did not belong to it. But as Hinduism hag 
been extremely tolerant®?** (barring a few exceptional instances) 
it had a wonderful power of quiet and unobtrusive absorption. 
Jf a person, though of foreign ancestry, conformed to Hindu 
social usages in outward behaviour, in course of time his 
descendants became absorbed into the vast Hindu community. 


9280. A few striking instances of religious toleranco among kings 
and common people may becited withadvaniage. The Pala king Mabipala I 
granted a village toa brihmana of the VajasancyasSkhs in honour of 
Lord Buddha (E. 1. vol. 14 p. 324). Similarly the king Subhakaradeva 
who wage great devotee of Buddha (paramasangata) granted two villages 
to 200 br&himanas ( Neulpur grant in E. 1. vol. 15 p.1); vide also E. I. 
vol. 15 p. 293. The famous Emperor Harga, whose father was a great 
devotee of the Sun, and who was himself a great devotee of Siva, pays 
the highest honour to hia elder brother Rajyavardhana who was a very 
devout Buddhist (paramasaugats). Video the Madhuban copperplate 
Inactiption in B. 1, vol. 1, p. 67 and E. J, vol. VIL p. 155. Ugavadata 
makes large gifts to brahmanas as well as to communities of Buddhist 
monks (vide Nasik Inscriptions No. 10 and No. 12 in B.L. vol. VILI p. 78 
and p. 82). The Valabhi king Gubasena-who was himself o Ma&hedvara 
(a Gaive) made s grant of four villages to a bhikgu-sabgha. From the 
Paharpur plate of the Gupta year 159 (478-79 A. D. ) it appears that o 
brahmaga sad his wife deposited three dintras with a city council for 
the maintenance of the worship of arhata at a vihfre (BE. 1, Vol. XX. p. 

a : rie gr aie insctiption of the time of Ragtraktta Krena Il. ( of 
i: Baio as 2 temple of Jina at Mulgund a ficld was given 
Rice's Maar sha C. ee nie zounily (E. I. vol. XIII. p, 190). Vide 

oorg from Inacriptions’ pp. 113 and 207 for on 


account how ® Vijayanagor king settled the dispute between Jaines 
and Srivaignavas in 1268 A. D. 
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This process has gone on for at least two thousand years, The 
beginnings of it are found in the Santiparva chap. 65 where 
Indra tells the Emperor MandhAtr to bring all foreign people 
like the Yavanas under brahmanioal influence. The Besnagar 
column inscription shows that the Yona ( yavana) Heliodors 
( Heliodorus) son of Diya ( Dion) was a bhagavata ( devotee 
of Vasudeva). Vide J. R. A. S. for 1909 pp. 1053 and 1087 and 
J.B. B. BR. A.S. vol. 23 p. 104, In the caves at Nasik, Karle 
and other places many of the donors are said to have been 
yavanas (vide E. I. vol. VII, pp. 53-54,55, E. IL vol. VIII, 
p. 90, H. I. vol. XVIII, p. 325), Several inscriptions state that 
Indian kings married Hina princesses, e.g. Allata of the 
Guhila dynasty married a Hina princess named Hariyadevi 
(I. A. vol. 39 p. 191), king Yassahkarnadeva of the Kalacuri 
dynasty is said to have been the son of Karnadeva and Avalla- 
devi, a Hana princess. These and similar examples show that 
persons of foreign descent and their children were absorbed 
into the Hindu community from time to time, This absorption 
is illustrated in modern times by the case of Fantndra Deb v. 
Rajeshwar (L. R. 12 I. A. 72) in which it was found that 
a family in Kooch Behar not originally Hindu had adopted 
certain Hindu usages and it was held that it had not taken 
over the practice of adoption. How Hindu customs and 
incidents persist even after conversion to Islam is strikingly 
shown by the Khojas and Kutchi Memons of the Bombay Presi- 
dency, who though made converts to Islam several centuries 
ago, were hela by the courts in. India to have retained the 
ancient Hindu Law of succession and inheritance, °#2° 

The problem of taking back into the Hindu fold persons 
who were forcibly converted to other faiths has engaged the 
attention of smrtis. Moslems first attacked India in the 8th 
century from the direction of the province of Sindh. This 
invasion led to the enslavement and forcible conversion of 
many people. It appears that Devala and other smrtikdras 
tackled with the problem of taking back such people. The 
Devala smrti opens with a question by the sages put to Devala 
who was sitting on the banks of the Sindhu at ease as to how 





928b. The Cutchi Memons Act (XLVI of 1920) as amended by Act 
XXIV of 1923 now enables Cutchi Memons by observing certain forma- 
lities prescribed by the Act to become free from the application of 
Hindu Law. By Act XXVI of 1937 it is declared that the personal law 
will apply to all Muslims inatead of customary law on going sarong 
certain procedure prescribed by the Act. 
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brahmanas and members of the other varnas when carried off 
by Mlecchas were to be purified and restored to caste. The 
following verses of the Devala-smrti are very instructive 
on this point. Verses 7-10 declare that when a brahmana js 
carried off by Mlecchas and be eats or drinks forbidden food 
or drink or bas sexual intercourse with women he should not 
have approached, he becomes purified by doing the penance of 
candrayana and paraka, that a ksatriya becomes pure by under- 
going pardka and pddakrcchra, a vaisya by half of parika 
and a aidra by the penance of pardka for five days, Then 
verses 17-22 are most important °°, ‘When persons are forci- 
bly made slaves by Mlecchas, candalas and robbers, are com- 
pelled to do dirty sots, such as killing cows and other animals 
or sweeping the leavings of the food (of Mlecchas) or eating 
the leavings of the food of Mlecchsas or partaking of the flesh 
of asses, camels and village pigs, or baving intercourse with their 
women, or are fcrced to dine with them, then the penance for puri- 
fying a dvijati that has stayed for a month in this way is pra- 
japatya, for one who had consecrated Vedic fires (and stayed 
one month or less) it is cindrayana or parika; for one who 
stays o year (with Mlecchas in this condition of things) it is 
both cindrayana and parika; a éiidra who stays (in this con- 
dition) for a month becomes pure by krechrapaida; a Sidra 
who stays a year should drink yavaka for half a month. The 
appropriate prayascitta should be determined by learned br&h- 
manas when a person has stayed (in the above circumstances 
among Mlecchas) for over a year; in four years the person 
(who stays in the above circumstances among Mlecchas) is 
reduced to their condition (i.e, becomes a mleccha and there 


280. sarenfign % a reaawerqene: | arg eaten: ast srefa- 
mires | TreRTaTT a aun aede vise | entetigrcermmmniner | 
NaoTs | aeeitert | sur as mia ae stray) araTey Ao @ wena 
PRT ARTI PATTEM: CUTRMUAT A | ITERT TOL Cees St eae 


17-22. These six verses are quoted aa styqyaqeays by t 
y the faye on a. IIL.290 
and by sre p. 1200 (who ronda fig: tects in v. 22). These 
ix vorses ore quoted as qvo"s inthe graftaarean of erate (Ji 
ly. ed.) 
p. 455. wewrareror on ma. II. 180 appears to regard them as Devala’s 
ashe says aqurerirar qeTg aye @ Rea e aa: 1 
The firat verse occurs in i 
qweun V.5 (Anan. ed. ) after which we read 
: 2 ay 
sin - cent ATETUS oT TS: W fo these verses are certainly older than 
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is no prayaécitta for him).’ The Prayaéscittaviveka states 
that after four years death ig the only purifier for him,’ 
Three more verses of Devala (53-55) also deserve considera- 
tion ‘One who was forcibly seized by Mlecchas for five, six or 
seven years or from ten to twenty years, is purified by under- 
going two Prajapatyas. Beyond this there is no purification ; 
these penances are meant only for him who has simply stayed 
among Mlecchas. He who had stayed with Mlecohas from 
fiva to twenty years is purified by undergoing two Candraéyanas’. 
These verses are apparently inconsistent with the verses 
cited above (17-22), but they most probably mean this that 
if a man only stayed among Mlecchas for 5 to 20 years, but 
hes not done any of the forbidden things such as eating 
uochista or the flesh of asses &c., then he can be taken back 
even after so many years. This would be an exception to the 
rule contained in verge 22, There is no reason why the reason- 
ing of Lievala should not be extended to persons who have been 
in the condition stated in verses 17-22 for over four years. 
In the Paficadas! { Trptidipa v. 239) we have the following very 
significant passage”® ‘just asa brahmana seized by Mlecchas 
and afterwards undergoing the appropriate prayascitta does not 
become confounded with Mlecchas ( but returns to his original 
status of being a bralimana) go the Intelligent Soul is not really 
to be confounded with the body and other material adjuncts.’ 
This establishes that the great Vidyaranya, who after Samkarda. 
carya, isthe greatost figure among 4Acaryas, approved of the 
view that a braiimana even though enslaved by Mlecchas could 
be restored to his original status, 


Under Shivaji and the Peshwas it appears that several 
persone th>t had been forcibly made Moslems were restored to 
caste after under-going prayascitta ( wde notes 2321-2 below for 
examples ). But this was done in only a few instances. 


In modern times there is a movement among Hindus 
called éuddhi or patitaparavartana ( purification or bringing 
back into the Hindu fold those who had fallen away from it ). 
Ina very few cases persons born in western countries have been 
taken into the Hindu fold by the performance of vratyastoma 


—— ey 








928d. wererged qearaged areeeaqmEens srePaeetry | rged 
RTH Tea Walang ANT | TasaaaH p. 456. 

928 e. quiet erent wes: raat wega: | ra<d: ARMA aq awe 
aa: TMH: W Tena ( gittgIe v. 259). 
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and other rites. But such inatances are very rare and are not 
yet supported by the vast majority of Hindus. It has been 
shown above that for taking back a man who was once a 
Hindu but had left Hinduism, there is smrti authority in 
Devala and others and the authority of the Nibandhakdras. 


Punarupanayana ( performing upanayana again ). 


In certain cases an upanayana has to be performed again. 
The Aavy. * pr, ( I. 22. 22-26 ) prescribes that in punarupanayana 
the cutting of the hair and production of intelligence ( medha- 
janana) are optional, there are no rules about paridina 
(giving in charge of deities ) and about the time (i.e. it may be 
performed at any time and no paridana is necessary) and 
instead of the usual Gayatr!l, he should recite ‘tat savitur 
vrnimahe’( Rg. V.82.1.). When a person in whose family 
one Veda is studied (e. g. the Re¢veda) wants to study another 
Veda (e.g. Yajurveda), he had to undergo a fresh upansayana. 
The Aéy. gr. sutra is interpreted in this way by some. Hara- 
datta on Ap. Dh. S. I. 1. 1. 10 says that as the Savitri (i.e. 
Gy atri, Rg. III. 62.10) is recited for ali Vedas according to 
the Brihmana passage quoted by Ap. one upanayana is 
sufficient for the study of the three Vedas in succession, but if a 
perron wants to study the Atharvaveda after studying another 
Veda, then a fresh upanayana is necessary. This is one kind 
of punarupanayana. Another kind of punarupanayana takes 
place when in the first upanayana the principal rite viz. placing 
his hands on the boy’s shoulders and bringing the student near 
the teacher is left off through oversight or the first upanayana 
takes place in a season other than vasanta (spring) or in the 
dark half of a month or on a day which was anadhyaya °*° 
Cunfit for Vedic study ) or on a galagraha (vide note 642 above) 
or in the latter part of the day. A third kind of punar- 
upanayana is one which is by way of pradysécitta for 
certain sins or lapses from good conduct.! Gaut. 23, 2-5 

929. sutingeer! gaged aed aaa ai ated citer 
woes | cee gia aNgA | ong. Z. | I. 29. 22-26, 

930, feeder swede Bend meat) eeeRTATTTy ye | 
MITE Vesa: Ya: TERA | WETS quoted in the dearenpe, deTTH 
fa" 541 _ WRATUCETATST p. 282; y. a. p. 547 quotesa similar verse : 

931. The dearentegy (p. 536 with Marathi tr.) gathenrt: gawe- 
woe tra AR aeTerTahs sarata fafa! Fae IT GIT 
weet eet wensee fafeny | tqrernearqararetat aqucer 
faeeriahe | The dencnnegy (pp. 536-558 ) contains the most elaborate 

reatment of yareqaea. 


Ch. VII | Punaruprnayana 393 


prescribes the penance called Taptakrcchra and punarupanayana 
for one guilty of drinking wine (surd) in ignorance or 
partaking of human urine, faces and semen and the flesh of 
wild beasts, camels, asses, village cocks, and village hogs. Vas. 
(23. 30) also has a similar sitra. Baud. Dh. 8. II. 1. 25 quotes 
a verse ‘if a person belonging to the three varnas unknowingly 
drinks sura ( wine ) or feces, he has to undergo punarupanayana’ 
and says (II. 1. 29 ) that if a brahmacar! carries a corpse ( other 
than that of his parents or teacher ) he has to undergo punar- 
upsnayana. Manu V. 9! and Visnu Dh. 8. 22. 86 prescribe the 
same. In the Baud. gr. paribhasdsitra (I, 12. 4-6 ) it is said that 
on partaking of honey, or flesh, sraddha food or food from those in 
impurity on birth, or the milk of a cow before the lapse of ten 
days or the milk of a sandhin! cow, mushrooms or the resin 
exuded from trees, wlayana (a product of milk?), the food 
prepared for a number of people in common or the food of 
prostitutes, a man has to undergo punarupanayans and, 
according to some, also if he goes to a forbidden coun- 
try, °8 viz. Saurdstra (Kathiawar), Sindhu, and Sauvira 
(Sind and the territory to its south and east), Avant! 
( Ujjain ), Daksinapatha ( Deccan ), a brihmana has to undergo 
punarupanayana ( excopt when he goes on a pilgrimage). It 
then sets out the procedure (such as a homa, putting a fuel 
stick of palasa on the fire and oblations of cooked food and 
ajya) and adds that in punarupsnayana shaving, daksina, 
girdle, staff, deer-skin, begging for food and vratas do not take 
place, 


Tho Vaik. smarta ( VI.9-10) contains similar rules 
for punarupanayana.®?? Apararka ( p. 1160) quotes Paithinasi 
to the effect that if va grown-up person drinks the milk 
of sheep or of a she-ass, she-camel or of a woman, he has 
to undergo punatupansyana and also the penance called 
prajapatya. 


Anadhytya :—( cessation fram Vedic study; holiday ). 


932, afifgaeraakeasary | sencgyreata.| arene faeyatie 
aed) qorneng | cant wrgreit me ga: WeanreAet i WT. WZ. are 
T. 12. 5-6. 

933. figqeleqietqmtaediad ayrnneaasenisnia 7 
Qaeraaa Hai | 2. ear. VI. 9. 

H. D. 80 
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Jt appears that from very early times Vedic studies wero 
stopped on various grounds, ‘he Tai. Ar, J1.15 has a very 
important statement on this subject. “Indeed as to this yajna 
(brahmayajiis ) there are two cases in which the study of the 
Veda ceases, namely, when the man himself is impure or whon 
the placo is impure’. ‘he Sat. Br.*’® has a passage in which 
several occasions when Vedic study was ordinarily stopped are 
iwentioned and it is added that those occasions do not prevent 
the repetition of Vedic texts as Brahmayajfia, ‘Therefore one 
knowing this should certainly repeat the Veda as Brahmayajis 
when the wind blows, when lightning flashes, when it thunders 
or when there is a fall of thunderbolt, in order that vasatkiras 
may not be fruitless’, The Ap. Dh. 8, (I. 4, 12. 3.) quotes the 
Vajasaneyi Brihmana ( the Satapatha ) to the effect that “ Vedic 
study is Brahmayajiias; -when it thunders, when lightning 
flasher, whon there is a fall of the thunderbolt, when the wind 
blows, these are its vasatkaras ; °° therefore when...... fruitless”, 
- The Ait. Ar.( V. 3, 3) notes that if there be rain when it is not 
the season of rainfall, he shoujd make a bresk by observing 
cessation of Vedic study for three nights. °*? 


The subject of anadhydya is discussed in the grhya and 
dharmasitras and in almost all smrtis. It is not possible to give 
for want of space the differences between the several works. 
Among sitras and swwrtis the most exhaustive and lengthy treat- 
ment is found in Ap. Db. 8. (I. 3. 9. 4. to I 3.11), Gaut, 
16. 5-49, Sankhayana er. IV.7 (8S. B. E. vol. 29 pp. 115-118 ), 
Manu LV. 102-128, Yaj. I. 144-151. The subject is also treated 


O34. seq aT UaRT UNEY Tiaavyral qwqrargiadea: 1 a. a I, 15. 


This is quoted by srmq. g. II]. 4.7 ‘ grax ace Zivaeqrat aqreargiea- 
a. Manu 1V, 127 conveys the same sense in almost tho same words. 
Aman inay be impure on account of births or deaths in his family or on 
account of mala (dirt on his body) and a place may be so because it is 
In contact with some impure thing (such as TRE). 


935. eR AT Ute MSI Ga eA TEM ava fadrat aPrahs 
Or | TEATZARRT TH Reha aaa oraeqoequrfids sagan: 
FVSITAHTTS ! saATUMM XI. 5. 6.9. The words agg Ke, are quoted 
by fasmeq on gy, 1. 145, 


936, The word ‘vagal’ or svihi ix uttered when making an 
offering toa deity. Thunder and lightning aro said to be the vasetkaras 
of brahmayajia, Just as when the word vosat ig uttered some offering 


folluwe, so, when it thunderg some Vedic tex ja 
: » Vedic text b 
should be repeated. a earns 


XC sn wot 4s pe 
937, eat we as WaareTTaPaRa | ®. sn. V. 3.3. 
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at langth in the Sm. C., Smrtyarthagara, the Samskara kau- 
stubha ( pp. 564-570 ), the Sainskadra-ratnamala ( pp. 327-339) 
and other Nibandha works. In the following an attempt is 
made to present a tolerably exhaustive list of anadhyadyas 
together with a few references to the original sources, 


Among tifiis the following are anadhydyas. On tho first, 
the 8th, tho 14th, 15th tithis (Paurnamasi and Amavasyd4 )}there 
wag to be cessation of Vedic Study for the whole day; vide 
Manu 1Y. 113-114, Yaj I. 146 (in both pratipad is not 
expressly mentioned) and Harfta. Patafijali in the Maha- 
bhasya ( vol. LI. p. 386 ) refers to nnadhydya on amavasya and 
14th tithi. Thore is a famous verse of the Ramayana 88 which 
shows that pratipad also was a holiday. Gaut. says that there 
was no holidsy on the full moon days of the twelve months, 
but only on the full moon days of Asadha, Kartika and 
Phaiguna., The Baud. Db. S. I. 11. 42-43 quotes a verge %*’ 
‘( Vadic atudy on ) the eighth tithi kills the teacher, 14th killa 
the pupil, 15th kills learning’. Manu(IV. 114) has a similar 
verse, Apararka "!? (p. 189) quotes from the Nrsimhapurana 
verses to tho effect that there is to be no teaching (of the Veda ) 
on Mahanavamt (9th of Agvine, bright half ),on Bharan! (i.e, 
the tithi when the moon is in Bharani naksatra after Bhidra- 
pada full moon ), Aksatatrtiya (3rd of Vaisakha, bright half ) 
and Rathsasaptami (7th of Magha, bright half). Similarly 
there is to be anadhyaya on what are called Yugadi and Mun- 
vantaradi tithis, Yugadi tithis according to Vignupurana %! 
and Brabmapurana quoted by Apsrarka ( p, 425) are Vaisdkha- 
sukla trtiyd, Kartika sukla navami, Bhadrapada krsna trayodas! 
and Magha Pirnima (they are respectively the beginnings of 
the four yugas, krts, tretaé, dvapara and kali), The Sm. C, 
(I. p. 58) quotes the Ndaradfyapurina ‘on the day when 
mreane and dakelay ale first take DEANE on sae ahs two 





938. ar apeda aeaeT aigatares anfsrar! wiatqeqrsshised fare vat sere 
erarnied 59. 32. cacy TqaTTAeE at TATE tT rregse chat andes 
wares t artra in egitae I. p. 57, 

939. snnegqreita | eeeaed) errreara eita fired aazqelt | wita caret 
Tat menreTsior aot eT. a. @, I. 11, 42-43. 

940. af@egerata | werracat reqeat aevqrrft da ie | surgagelarat 
Pearse, Hs: W wrecta grarat weer g wate bart p. 189 
and egtaae I. p. 58. These occur in effegerar 58, 109-110. 

941. The verses on amfgterus are ftoergeror IT1. 14. 13. ff. The areq- 
qetor (17. 4-5) gives similar verses. Vide eqyta@e I. p 59 for these verges. 
According to dome Migha Amiviayt is afagmygfad, 
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days in the year when the day and night are equal ), on the 
tithis when Visnu sleeps and awakes from sleep (i. e, Asadha- 
gukla-ekadagl and Kartika-sukla-ekadas! ), on Yugddi and 
Manvadi tithis there is anudhydya. The tithis on which the 
fourteen manvantaras are supposed to begin are quoted 
below.*2 According to a purdna passage quoted in the Sm. C. 
(1, p. 58) there is anadhyaya on Sopapada tithis® ( viz 
Jyestha sukle 2, Aévina sukla 10, and Magha sukla 4 and 12), 
Sometimes on the same day there are two tithis; hence the rule 
laid down is that if on any day a partioular tithi ( which is 
declared to be anadhydya) is shown in the calendar ag 
extending for three muhirtas at sunrise or at sunset, then the 
whole of that day is anadhyaya, *** 


Yaj. (1, 148-151) speaks of 37 (alka@lika anadhyiyas (i.e. 
where Veda study is suspended only as long as the occasion or 
disturbance stated lasts). They are: when there is noise 
created by o dog, jackal, ass, ow], singing of sfimun, playing on 
a flute snd the cries of the distressed (these are 7); in the 
vicinity or presence of impure things, of a corpse, or a Siidra or 
antya (i.e. one of the untouchables ), cemetery, a patita ( one 
guilty of mahapatuka ); when the place ( of study )} has become 
impure or when the man himself is impure; when there is 
continuous flashing of lightning or continuous peals of 
thunder; while one’s hands are wet after taking one’s meals; 
inthe midst of water; at midnight; when a violent wind is 
blowing; when there is a rainfall of dust, when the quarters 
sre lit up by sudden (and strange ) lights; at the two twilights; 
when there is fog; when there is a fright (caused by robbers &c. ); 
when one is running; when the smell of something rotten or 
impure gpreads; when a distinguished visitor comes to the 
house; when one rides an ass, a camel, a conveyance ( like a 
chariot ), an elephant, a horse, a boat, or climbs a tree or is in 
a desert (or barren) place. A few explanatory words may 


942. HAAR ERAT rear Cree Paar! qatat SaeATAET TUT ATATTTT 
aN RIREATT MAATET Geaerargell Pat | sreTSeINe Gerth AaATTET THA! 
wrecrecredtt Goer arerzerit Cita ata wreat Bhi ste cargsht 
feat W AFQEATTeTa TUTTE: Ul Reergart 17, 6-8 quoted in the 
«gtawe lL. p. 58; vide also egeqdare p. 9. 
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be added. According to Ap. Dh. 8S. I. 3. 10. 19 when wolves 
howl, or when there is the sound of any musical instrument, 
or of weeping, singing or of the recitation of a Sdman there is 
anadhyéya, Gaut. 16. 7 mentions the sound of bana (a 
kind of vind), bheri (a drum), mrdanga, garfa (a chariot ) 
and the distressed. Manu (1V, 123-124) explains that when 
& saman ig heard, one should not study any portion of tho 
Reveda or Yujurveda, because the gods are the devatas of 
Reveda, the Yajurveds deals with men (it enjoins actions to 
be done by men), Samaveda hus the pitrs as its deities ; hence 
its sound has something of the impure or uncanny about it. 
Ap. Dh. S. IL. 3. 11. 27 prescribes 5 that there should be no 
Vedio study as long us there are clouds when it is not the 
season for clouds, when there is a halo round the sun or 
moon, when there is a rainbow, or when there is parhelion 
or a star with a tail (like a fish) Gaut. 16. 19, Ap, Dh. 
I, 3. 9. 14-15, Vas, 13, 11 say that there is anadhydya as 
long as ® corpse or a candila is in the village or town. 
CGiaut, 16, 45 states the view of some that the Veda can never 
be studied in acity; there is no Veda study as long as there 
iz an assembly of people { Manu IV. 108) or while the student 
is lying down or has stretched his feet or placed them on a cat 
or stool, or while he sits on his haunches winding round his 
knecs and hips a piece of cloth (Manu IV. 112., Vas. Dh. 
8. 13, 23, Visnu Db. S 30. 17). There is to be anadhyadya 
when one is answering the calls of nature (Manu IV, 109}, 
or when one has not yet sipped water ( acamana) after taking 
food, or after partaking of meat (Manu IV. 112), when 
there is wordy argument or there is an affray or a fight or 
when one is wounded or when blood flows from the body 
(Manu IV. 122) or when one suffers froin indigestion or 
vomits or has sour eructations (Manu IV. 121). 


In certain cases anadhydya lasts only fora portion of 
the day, When the wind blows by day strong enough to 
carry off clouds of dust (Gaut. 16.5) there is anadbyaya 
during the day (but not at night even if the wind is still 
strong ) or when on a festive occasion like upanayana there is 
anadhydya after dinner that day (Guut. 16. 43); when in the 
morning twilight fire has been kindled for homa and there 4Te 





045, and wareet qaiagaa: citaq wreea: aitentneerat ara aiid 
Arert w aaRay TRAST | WT. M.-F 1, 3.11. 27; Oiteequadinig + 
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flushes of lightning and thunder (not accompanied by rain ) 
there is anadhyAya till the sun sets. Gaut. (16. 32) prescribes 
anadhyaya for the rest of the day when the king in whose 
country a man dwells dies ; when a strong wind that was blow- 
ing stops, there is anadhyaya fora muhirta i. e. two ghatikas 
(Ap. Dh. 8. T. 3. 11. 28) or whon there is the howling of 
gilavrka (hysens ?) or a jackal moving about alone there is 
anadbyayae till one gets up from sleep ( ibid 1. 3. 11. 29). 

Tn some cases there is anadhyaya for the whole day and 
night. According to Yaj. L 145-147 there is such an anadhyaya 
when there is thunder at the twilight time, there is a fall of the 
thunderbolt or earth-quake or the fall of a meteor, when ono 
finishes Saibhita or Brahmana (of the sakha one is studying ) 
or when one finishes the study of the Aranyaka portion of one’s 
Veda: when there is an eclipse of the sun or moon, or when it is 
the first duy after the soason changes or when a person partakes 
of sraddha food or accepts a gift on Sraddba (except in Kkoddista 
graddha); when a beast, frog, mongoose, dog, snake, cat or 
mouse passes between the teacher and pupil (Manu TV, 126 
also) or when the banner of Indra is raised or taken down. 
Manu 1V,110 lays down anadbydya for three days when one 
xccepts invitation for an Ekoddista sraddha or when the king 
dies or when there is an eclipse. This last refers to an eclipse 
where the sun or the moon sets while still eclipsed. Gaut. 1.60 
prescribes cessation for three days when dogs and others come 
hebween. This is explained as referring to the firat lesson in 
Veda, while the words of Manu and Yaj. are held to refer to 
repetition. Raising the bannor in honour of Indra was a 
festival prescribed for kings in the Kaugika satra 140 and other 
works. ‘(he banner was raised usually in Bhadrapada (or 
sometimes in Asvina) on the 12th of the bright half when the 
noon was in conjunction with uttarasadba, sravana or dhanistha 
constellation and it was taken down in the same month on the 
bhorani constellation ( vide Sm. C. I. p.59). According to the 
Brhat-Sambita (chap. 43) of Varaha this festival lasted from 

the 8th to the 12th day of Bhadrapada sukla. Manu (IV- 119) 

prescribes anadhydya for a day and night on the Astaka days *** 

and on the last day of each of the six rtus ( seasons ). 

eos eee on the 8th of the dark half 

(aveurding to others) of LaaE hy ee nO Ai Gt Met 2) or 
; ths of Panga, Ma&gha and Phalguna. 


ce ae 3B-49 preseribed throe days’ anadhyaya on each of the three 
Avtakiia ov according to some only on the lagi Agtaka 
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Ina few casey the anadhyaya was akalika®’ io. lasted 
for one day (60 ghatikas) from the time when the cause began 
to operate up to the same hour next day. Ap, Dh. 5S, (JI. 3. i1 
25-26 ) lays down this kind of anadhyiya if out of three viz. 
flashing of lightning, thunder ond rain, one or two occur atan 
time when it is no season for rain; there is this anadhyaya for 
all vidy&s at all times, when there is an oclipse of the sun or tho 
moon or there is an earthquake or a whirlwind or fall of 
meteors. Manu IV, 103-105 and Gautama 16. 22-23 are similar 
to Ap. Dh. S. I. 3.11, 25-26 and Manu IV. 118 prescribes akaliks 
anadhyaya when a village is thrown into confusion by thieves 
or there is a commotion dne to a conflagration and in the casc 
of all portentous phenomena (such as rain of blood or stones; 
vide Vas. 13.35). Gant. (16. 47-48) adds that the performer 
of a sriddha (whether he actually serves cooked food to bral. 
imanas or only makes gifts of money and corn &c. ) has to 
observe this anadhyays (vide Manu LV, 117 also), 


Anadhydya for three days was prescribed in a few cases, 
Tf lightning, thunder and rain all appear together when it is 
not the proper season for them, there is anadhydya for three 
days (Ap. Dh. I. 3. 11. 23). Vide note 937 above. In the 
utsarga and upakarana of the Vedas, on the death of gurus 
(persons worthy of resrect like the father-in-law), on the 
Astakés and on the death of near ognates (like brother, 
nephew &c,) there is ansdhydya for three days ** (Ap. Dh. 8. 
L 3,10. 2-3). Gaut. (6. 38-41) is similar to Ap. The Hartta 
dharmagsitra *° prescribes snadhyaya for threo days on tho 
death of one’s upidhyaya, or of the king or of a érotriya or 
fellow pupil on eclipses of the sun and the moon, on tho taking 
down of the banner of Indra and on the death of one’s Aearya, 


947. The fate on ar. I. 147 derives the word as follows “Tara 
HUSA TEVTCT AA CT KITATARTS: AUIS: TT WG SRT SATATT: ’. 

948. teat ueererry severe Fe Suet: tau easy sri (oi, a. 
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Tho siitra awt..e... wiiag applies to a aprare since others have to observe 
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warq begins on the day of doath. In gape or wey the threo days 
are ithe day previous to them, the day following them and tho one on 
which that rite is performed. 
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Manu (IV, 110 and 119) prescribos anadhydya for three days 
on accepting invitation for ekoddisti sraddha, on the death of 
the king, on eclipses and on upakarms or utsarga, Yaj. I. 14¢ 
contains similar rules, 


Ap. Dh.8. (1. 3. 10. 4) prescribes 12 days’ anadhydya on 
the death of ono’s parents and dcdrya. Baud. Dh. 8. I. 11, 32 
prescribes®® three days’ anadhydya on the death of one’s 
father, This rule must be taken as roferring only to a 
brahimocirt. Vas. (13. 39-40 ) prescribes three days’ anadhydyn 
on the death of one’s Acdrya and one day’s on the death of the 
sow or wife of the acdrya. 


The Sinrtyarthasara (p. 10) mentions some occasions when 
anadhyaya may extend to n month, to six months, or a year. 
Ap. D.S. 7. 3.9. 1. prescribes that, when upakarma is performed 
onthe full moon day of Srivana,for a month thereafter ono 
should not study Veda in the first part of the night (he may do 
so after that at night or in the day ). 


Apararka (p. 192) quotes a verse fron Yama**’ that there 
cin be no Vedic study under the shade of certain trecs like 
Slesmataka, S&lmali (silk-cotton), Madhuksa, Kovidara and 
Kapitthaka, 


Both Gaut. (16. 49) and Ap, Db. S. I. 3. 11, 34 state that 
Nerides tho anadhyayas oxpressly inentioned by them thero aro 
others which may be learnt from the several siurtis and from 
the assemblies of learned men,°5* 


It would be noticed how the number of aonadhyayanas is 
rather too numerous for rapid and effective study. Therefore 
certain rules sre Jaid down to explain what is that is forbidden 
on those days. 


In the first place anadhyayas may he vacika ( concerned 
with the loud utterance of Vedic words ), manasa ( revolving 
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the Veda in the mind). Baud. Dh. S, 1.%? 11, 40-41 says 
that the rule about anadhyadya on portentous happenings fora 
day and night does not apply to manasa study; but even 
manasa study is forbidden when there is impurity due to birth 
or death. Gaut, 16.46 says the same, Ap. Dh. 8. 1.3. 11. 20 
allows (in general ) mental study (not vocal) on anadbydya 
days. Vide also Ap. Dh. S. I. 11. 32. 12-13, 


The Ap, Srautasiitra + (24. 1, 37) says that the rules 
about anadhyadya apply only to the learning of Vedic mantras, 
but have no application to their employment in various rites, 
Jaimini° ( XII. 3. 18-19) establishes the proposition that the 
rules about anadhydya being prescribed for acquisition of the 
Vedic mantras have no application to their employment in 
sacrifices. The Ap. Dh. S. I. 4. 12.9 has 8 sitra which shows 
remarkable agreement with the words of Jaimini, 


We saw above that according to the Tai. Ar, the rules of 
anadhyaya do not apply to the daily performance of Brahma- 
yajiia (i, e. to the repetition of the Vedic texts already learnt ), 
Mauu IT, 105 says that there is no coucerr about anadhydya as 
to the Jores ( the angas like grammar, Nirukta &e.) helpful to 
(understanding of ) the Veda, the obligatory svadhyaya (i.e. 
brahmayajiia ) and the mantras to be used in homa. Saunaka % 
quoted in the Sm, C. says there is no anadhydya as to repeating 
the Vedic texts in the obligatory rites and in japs nor in kamya 
rites, in sacrifices or in the parayana (repeating the Veda 
already Ivarnt), the anadhyaya rules apply only to the first 
learning of Vedic mantras and to their teaching. The Smrtyar- 
thasara °5” (p, 10) says that those who have a slippery memory 
or those who have to commit to memory extensive Vedic texts 


953. arag wAgdiady selIaARLUTaSIA AMA | AAA aaA- 
acraiavara: + ay. a. gd. 11. 40-41; araaacagr@: | mm. 16.46; amen 
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araromy | srg. yw. 1. 4. 12. 9. 
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should study the Vedangas, nydya (logic), mim&msa and 
dharmaégiastras on all anadhyayas except on 1st, 8th, 14th and 
full moon and new moondsys. Some digests quote a verse from 
the Kirmapurana”’ that there is no anadhy4ya for the study of 
Vedangas, of itihasa, puranas, dharmasastras and other sastras ; 
but on parva days the study of even these should be dropped: 
This shows that these tithis were the only close holidays on 
which there was complete cessation of all study, whether Vedic 
or non-Vedic. That is, these were what are called nitya holidays 
while the rest sre naimittika anadhydyas. Even now these 
nitya anadhydyas are observed by vaidikas and by Pandits in 
their Sanskrit schools { particularly amavisyai ). 


It will be seen that though some of the occasions for 
anadhydya are somewhat strange and bizarre, underlying 
most of them there are reasonable and understandable 
principles. Vedic study depended in the first place on mesno- 
rizing. Committing sscred texts to memory (without in most 
cases understanding their meaning) required close attention 
and concentration, Therefore, all occasions which caused dis- 
turbance or distraction of mind were held to be anudhydayas. 
But the same concentration was not necessary for reciting in 
sacrifices or japa or bralimia-yajiia what had already been 
committed to memory. Hence such occasions were not 
anadhyayas for those purposes. 


Tt was believed that®®* if a person taught the Vedic loro 
or studied it on anadhyadya days, ho incurred loss as to (long ) 
life, offspring, cattle, intelligence and the merit accumulated 
by hhitn. 


Kestinta or yodana:—This samskara consists in shaving 
the head and also the hair on the other parts of the body (such 
asarm-pits, chin), Par. gr., Yaj.( 136) and Manu (1,65) 
employ the word kesanta, while Aéy. gr., San. gr., Gobhila and 
other grhyasiitras employ the word godana. In the Sat,’ Br. 
while speaking of the diksa (consecration of the performer 


952. aise eae anes” La ansreeyrgg edeaart aot 
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of a sacrifice ) the word godana is used in the sense of 6 portion 
of the hair (on the head) near the top of the ear. Most 
smrtikaras say that this samskdra was performed in the 16th 
year. According to San. gr. (1. 28. 20,5. B. E. vol. 29, p. 57) 
it may be performed in the 16th or 18th year, According to 
Mann II. 65 keédnta is performed in the 16th, 22nd or 24th 
year respectively for a bralmana, ksastriya or vaigya. The 
Laghu-Aévaliyana smrti XIV. 1 says that Godana may be 
performed in the 16th year or at the time of marriage. This 
last viow seems to have been known to Bhavabhiti who in his 
Uttararamacarita °°! ( Act. I) makes the heroine Sita say that 
Rama and his three brothers had the godina ceremony per- 
formed immediately before their marriage. It is somewhat 
strauge that according to the Kuuégika sutra ** (54. 15) 
godina precedes cuidaékarma and the commentator Keéava 
remarks that godina takes placo at the end of the first or 2nd 
year (from birth ). 


There is great divergence of views about the starting point 
from which 16 years aro to be calculated, The Baud, Dh. S, 
(J.2. 7) has stated the rule in general terms that the number 
of years is to be calculated from the time of conception. °°? 
Following this rule the Mit. on Y4j, I. 36 and Kullika on 
Man II. 65 ssy that godaina should be performed in the 16th 
year from conceptic. in the case of brahmanas, *** while 
Apararka says that it is to be performed inthe 16th year from 
birth. ViSveriipa °® on Yaj. I. 36 says that whatever the period 
of brahmacarya that a student was going to observe ( whether 
12, 24, 36, 48 &c, ) keSanta must be parformed in the 16th year 
and if any one had his upanayana performed later than the 
16th year, then kesanta will not take place at all, Narayana 
on Ady. gr. I. 22. 3 notes that according to some god&na takes 
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place in the 16th year from upansyana, while others celebrate 
it in the 16th year from birth. 


All sttrakaras are agreed that godana or kesainta follows 
the procedure cf ciidikarana with a few differences. The Aégv, 
gt. (1.18. 1-9) points these out. Canla is performed in the 
3rd year, while godina is performed in the 16th, Adv. gr. further 
says “ wherever the word kesa occurs ( in the mantras or proce- 
dure of caula ) he should employ the word émaégru (beard). He 
moistens the beard hera. (The mantra is) ‘purify his head and face, 
but do not deprive him of life’. He gives orders ( to the barber ) 
‘arrange his beard, the hair of his body and his nails, ending 
in the north’, Having bathed and stood up silently during 
the rest of the day, he should break his silence in the presence 
of his teacher (saying to the teacher) ‘I give a gift’, The fee 
is a pair of cows. Let the teacher instruct him to keep the 
observances for a year” °*®, Narayana notes that being grown 
up he should not sit on his mother’s lap as in caula ( but sit to 
her right ) and that the instruction is to be on the next day. 
Narayana says that the instruction referred to is the one men- 
tioned in Asv, gr. J, 22, 20 from ‘ cutting the hair’ to‘ giving in 
charge’ i.e. from Aév, gr. I. 19. 8. to J. 20.7. It is better to 
hold as Par. and Bhar. gr. ordain that the instruction is as to 
brahmacaryavrata (mentioned®” in Aév. gr. J, 22.17) or that 
he is not to shave himself for a year, 12 days, 6 days or at least 
3 days, Par, gr.,Sankhiyana and several others allowed the 
fee of only one cow™®, Gobhila (IIL 1. 5) and Khadira 
(II. 5.3) allowed optionally the gift of a pair of horses or a pair 
of sheep for ksatriyas or vaisyas respectively. According to 
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Gobhila and Khadira shaving the beard precedes a vrata called 
godanike for one year and both state at length the observances 
of that vrata (Gobhila III. 1. 11-29, Kbadira IT. 5, 7-16 ). 


San. gr. (1. 28. 22) expressly says that the keganta ceremony 
is performed for girls but silently. Ap. gr. 16.15, Hir. gr. 6. 16, 
Bharadvaja gr. I, 10, Baud. gr. IIE. 2. 55 prescribe in godana 
the removal of all the hair on the head (including the sikha 
top-knot), while in caula it is not ao. 


This sarnskdra gradually went out of vogue, 50 much so that 
most of the medieval digests like the Sm. C,, the Sarnskdraprakaéga, 
and the Nirnayasindhu contain hardly anything about it. 


Snana or Samdvartana:—( Taking the ceremonial bath 
after finishing Vedic study and returning from the teacher's 
house), Some sitrakdras such as Gaut. ( VIIT. 16), Ap. gr. 
XIL 1, Hir. gr. 9. 1 and Yaj. I. 51 employ the word ‘sna&na’ 
for this eamskara, while Asv. gr. IIT. 8 1, Baud. gr. (II. G. 1), 
Ap. Db. 8. 1. 2.7.15 and 31, Bhar, gr. II. 18 employ the word 
samdvartana. The Khadira gr. (J. 3, 2-3, ILE. 1. 1) and 
Gobhila III. 4. 7 use the word ‘aplavana’ ( which means 
sudna). Manu (III. 4) uses both ‘snana’ and ‘samavartana ’ 
in “as duija being permitted by his teacher, may take the 
ceremonial bath and return from his teacher according to the 
rules laid duwn (i. his own grhyasitra) and then marry a 
a girl &c”, Apararka(p. 76) explains this verse by saying 
that it makes a distinction between snina and samavartana. 
The distinction consists in this: snana or ceremonial bath 
indicates the completion of the period of student-hood. A man 
who wants to remain a brahmacarin all his life need not 
undergo this samskdra. Samavartana literally means ‘ return 
from the teacher’s house to one’s home’, If a boy learns under 
his own father, then literally speaking there will be no return 
in his case from a teacher’s house. Medhatithi®®’ (on Manu IIT. 4) 
puts this position forcibly. Samavartana is not a necessary azija 
(adjunct ) of marriage and therefore he who learnt the Veda 
in his father’s house may, though there is no return (to the 
father’s house from the teacher’s house), enter on matrimony, 
Some hold that eeamacertats ia an ange ot mareiage and consists 
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in the ceremonial bath. If it be said that the gerundial 
termination (tva in snatva in Manu ILI. 4) conveys distinotion 
between snana and samivartana, the reply is that Manu will 
later on speak of samavartana as the samskara of snana. 


Ap, gr. 12. 1 begins its treatment with the words ‘ vedam 
adhitya snasyan’ (after learning the Veda and when about 
to undergo the ceremonial bath )." Having these words in mind 
Baud, gr. 7’ (II 6.1) remarks that in the words ‘ vedam adhitya 
sndsyan’ it is samavartana that has been described. Hence 
the essence of samavartana is the ceremonial bath and return 
to the parental home is a subsidiary matter (which may or 
may not occur in the case of s student), The Mahabhasya 
(vol. I. p. 384) says that a person after he las studied the Veda 
nnd taken the ceremonial bath with the permission of the 
teacher should begin to use a cot (for sleeping on). 


In the Vedie Literature both words are used, In tho 
Chandogya Upanisnd*’ IV. 10. 1 we read that Upakosala 
Kamalayann became a student of Satyakama Jabala and tended 
his teacher's fires for twelve years; the teacher while making his 
other pupils return (to their parental home) did not make Upako- 
sala return. Here it is clear that the Upsnisad knew the term 
‘samadvartana’, Similarly in Chandogya VIII 15 it is stated that 
‘having studied the Veda according to the rules in the time that 
was left after doing work for the teacher and having returned 
from the teacher’s house to his own family’, On the other 
hand the Sat, Br. (XI. 3.3.7) says ‘that one °” should not beg 
after taking the ceremonial bath’, The Sat, Br. (XII. 1.1.10) 
distinguishes °? a gsndataka from a brahmacdrin (9S. B. E. vol. 
44 p. 137). Similarly the Ap. Dh. $8. II. 6. 14. 13 quotes a Brah- 
mana passage ‘therefore the face of the snataka is as if resplen- 
dent with fire’. The Ait. Ar. V. 9% 3.3. 3. remarks that ‘ one who 
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has not studied this (mahadvrata) does not become a (true) 
snatska, even though he may have learnt a good deal else.’ 
The Asv, gr. III. 9. 8 summarises a Brahmana passage to the 
effect that a snataka is indeed a great being. 


Snana (the ceremonial bath) was ordained by the sitrakaras 
after a student finishesd his Vedic study. The Asv. gr. (III.9. 4) 
remarks ‘after having finished (the task of learning ) wdyd, they 
should invite his teacher to navie the gift (of wealth or other- 
wise) he desired or when the pupil has been permitted by 
the teacher, the pupil may take a ceremonial bath.’°"5 This 
shows that one may perform sndna either when he had finished 
his Vedic and other studies or he may do so even without 
finishing his intended studies, if the teacher permitted him to 
do so. The Par. gr. Il. 6 is more explicit ‘The student should 
take the ceremonial bath after finishing (the study of ) tho 
Veda or when be has gone through the period of student-hood 
for 48 years, or for 12 years according to some ( teachers ); 
(he should) take the bath when permitted by the teacher, A 
person who has taken the ceremonial bath is called a sriaka. 
A snitaka is said by the Par. gr. (II. 5),°"° Gobhila (IIT. 5. 21-22), 
Baud. gr. paribhasa sttra J. 15, Harita and others to be of threo 
kinds, viz vidyasnataka (or Veda-snataka as Baud. gr. pari- 
bhasd has it), vratasnataka and vidyd-vratasnataka (or veda- 
vrata-snatake as in baud’, One who has finished Veda study, 
but has not gone through the vratas (described above ) is called 
widyd-sndlaka ; one who has finished the vratas, but has not 
finished his Veda study is styled zrala-sniéilaka ; while one who 
has finisbed both is named ridyd-vrata-sndiaka, Yaj. 151 in 
saying that o student ‘aftor finishing Veda (study ) or the vratas 
(observances of brahmacarya) or both, and after giving to 
the teacher what the Intter chooses to ask should take thie 
ceremonial bath with the teacher’s permission’ impliedly refers 
to the three-fold division of snitakas. Theso three alternatives 
are due to the fact that a student may not havo the ability or 
the time to go through the full Vedie curriculum and the 


975. fara geada ard grarsagraea an cara aig. 7. ULI. 9. 4, ; 
aq wae SI we Terseniiadh FeRTs ava: | IATA 
IT, 6. 


976. 3a: tara wated MaRnan aataral Ramaacaren Fie | WAT 
aquanca ad a: Parada H fteeman: WAT FaANncy ae a: qATThs 
a aren SAT TAIT a: waa a fara Te | aeeRTe I. 5; 
ertia a8 quoted in erie. I. p. 66 is the ssmo. 
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vratas. Medhatithi on Manu IV. 31 notices that according to 
some vrata-snatakas are those who without finishing Veda study 
take the ceremonial bath three years after upanayana. Gobbila 
(IIT. 5. 23) says that of these, vidyd-vrata-snataka is the best, 
the other two being equal to each other. Ap. Dh. 8S. (I. 11. 30, 
1-5 ) refers to this three-fold division and adds that all three 
are to be honoured as snatakas, but that great reward follows 
by honouring vidy4-vrata-snatakas, 


A good deal of time may conceivably elapse between a 
man’s taking the ceremonial bath and actually marrying a 
woman, During that period he is called a snataka; while after 
marriage he comes to be called a grhastha’’’, As long as a 
person is not married after he takes the bath, he has to follow 
the observances prescribed for snatakas and grhasthas so far as 
applicable to his position but not those of a student. Gaut, 978 
(1X. 1-2) makes the position quite clear by prescribing tho 
same rules of conduct for grhasthas and for snatakas, He also 
states (in I1],9) that whatever rules laid down for brahma- 
caring are not opposed to the special rules for other 4sramas are 
to be observed by all, The latter means thut the special obser- 
vances of a brahmacar! are not applicable to him (such as 
avoiding honey and flesh, living on alms, offering fuel-sticks 
to fire }. 


The most elaborate procedure of samavartana is found in 
ir. gr. I. 9-13, Baud, gr. paribhasa [. 14, Par. gr. II. 6 and 
Gobhila gr. III. 4-5. A concise statement is given below from 
Asy, gy. (IIL 8 and 9). The student who is about to return home 
from his teacher should get ready (eleven) things, viz. a jewel 
(to be suspended round his neck), two ear-rings, a pair of gar- 
ments, an umbrells, a pair of shoes, a staff, a wreath, (powder ) 
for rubbing his body with, oiutment, eye-salve, a turban, ( all 
these ) being meant for the teacher and for himself. If he 
ennnot afford to have these materials for both of them, then he 


“7. sy ag wage Tea agen: | ay. a. TitaraT 
1.75. 70. 

978. Vido exe on stan 1X, 2 ( earaaar) ‘ w@raaiferacargieees- 
UP ADTAPTINTA Vea GEaaeT | eT @ ATT 
Roast Wass weeasal asa ga qaarww 1. EMU On aM. wu. 
1. 11. 30. 6 ( say taragm: ) says that some of the tar@maas are common to 
Bers. According to exp on amg. uy. I. 11. 30.3 gaa in gaara 
docs not atend for the special gaa like agra, but for the goneral 
observances such anizaa, eraat. 
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should prepare them only for the teacher, He should procure 8 
fuel-stick from the north-cast side of a sacrificial tree ( like 
palaga ); the fuel-stick may be undried if he wishes for the 
enjoyment of food or for prosperity or for splendour; it may be 
dry if he wishes for spiritual lustre; or both dry (in part) 
and undried in the remaining part if he desires both. Having 
placed the fuel-stick on high (not on the ground ) and having 
made gifts of food and of a cow to brahmanas, he should perform 
the actions prescribed in godana ceremony (and not the obser- 
vances like remaining silent), He should *’® alter the mantras 
(of godina) so that they refer to himself. (He should rub 
himself ) with the powder of Ekaklitaka. 8° Having bathed 
himself in lukewarm water and having put on two garments 
which have not yet been washed (or used) with the mantra 
“You two ( Mitra and Varuna) put on garments *®' with fat 
splendour’ (Rg. I. 152.1); he should apply eye-salve to his eyes 
with the words ‘thou art the lustre of stone, protect my eye.’ 
He should fasten the two ear-rings with the words ‘thou art 
the lustre of stone; protect my ear.’ After having smeared his 
two hands with ointment ( saffron paste &c,) a brahmana should 
first anoint his face with it (and then the limbs), a Rajanya 
his two arms first, a vaigya his belly first, a woman her private 
parts, persons, who maintain themselves by running, their 
thighs. With the words ‘free from distress art thou, may 
T become free from distress’ he should put on the wreath, but 
not such a wresth as would be called a mala ( garland ). 
If some cali it ma@la (through ignorance of what to say ) 
he should cause them to speak of it as sraj (wreath). He 
steps into the shoes with the words ‘ you two are the supports 
of the gods, protect me from all sides’ and with the 








979. This means:—instend of ‘ainqy aravaad earan Aa feet: (a1rq. T. 
I, 17. 8-9) repeated in aig and Wrqmt (by the araré) the student 
should himself repeat the mantra as ‘ atiqa Araceae At eaiaa ar ar fen’. 
Instead of the mantra ‘qiay itr BG Atearg: aati? repeated by the 
sirard in war, the student should himself ssy ‘gia Rrtr wa AT A 
stra: sare: |. 

980. ‘aewised waat sist agagiay t setafien aieage arta nv! 
arg on sireq. 7. III. 8. 8. It is tho seed of the are troe which con- 
tains only one grain that is to be powdered. 

981. The mantra gq qenrtt isto be repeated with each garment, 
The eye-salve is to be applied to the left eye first and then to the right, 
says N&riyana quoting o smrti. The ear-ring is first to be fastened on 
the right ear and then on the left. 


H.D, 52 
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words ‘heaven’s covering art thou’ he takes the umbrella. 
He takes the bamboo staff with the words ‘bamboo art 
thou, thou art the child of a tree, protect me from all sides.’ 
Having tied round his neck the jewel™®§ with the hymn 
beginning with ‘&yusyam’,? and having arranged the 
turban (on his head) he should in a standing posture 
puta fuel-stick (on the fire), and should say at that time 
‘memory and reproach, knowledge, faith, wisdom as the fifth, 
what is sacrificed, what is given (as gift), what is studied 
and what is done, truth, learning, observances. O Agni, the 
vow (of thee) together with Indra, with Prajipati, with the 
sages, with the sages that are ksatriyas, with the Fathers, with 
the kings among Fathers, with men and with the kings among 
men, with the glow, with the super-glow, with the after-glow, 
with the counter-glow, with gods and men, with Gandharvas 
and Apsarases, with wild and domestic animals, tho vow be- 
longing to my own self, dwelling in my own self, that is my 
entire vow. O Agni! I shall on all sides becoma this vow, 
svaha’, With the hymn ‘mine, O Agni, bo the glory’ (Reg. X. 
128, 1) he should put fuel-sticks on fire one for cach verge. °* 
He should stay for the night ata place whero the people will 
do honour to him (by offering Madhuparka)’, Madhuparka 
will be dealt with under marriage. 


The Baud. gr. paribhdsd aays (1. 14,1) tint the samavarlana 
rite for him who is only a vratasniituke {and Las not studied 
the Vedn) is performed silently (i. 0. without the mantras 
prescribed ). The other grhya sitras have a similar procedure 
in samavartana, only the mantras sometimes differ and a few 
details are added, 


982. Néar&yana on Asv. gr. 1, 8. 16 says that the ‘mani’ is ‘suvar- 
namaye (made of gold). Ap. gr. 12.8 speaks of ‘mapith sunvarnam 
sopadhSnam "(a golden bead with two precious stoncs on two sides ), 


983. This s@kto is a khila stktain the Rgveda. It occurs in the 
amy. a. cr IT. 8. It isin praise of gold. 


984, N&rdyana adds on Adv. gr, IIL. 8. 16 that he should keep aside 
his shoes and then offer the fucl-stick. Stenzler conjectures sy: for sar 
in sma. g. III, 9. 1, whichis unwarranted and unnecessary. The stkta 
Rg. X. 128 has nine verses, N&rayana says that thore is to be homa 
with ten samidhs; the tenth verso, therefore, is the verae ‘ayugyam’ 
which is the firat verse of the Khilastkte after Rg. X.128. The erstwhile 


student is to offer samidhs sitting and not standing and end the rite with 
tho offoring to Svigtakrt Agni. 
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For example, San. gr. (IIL 1. 2) makes the student sit on 
bull's hide, Par. gr. (II. 6) prescribes that eight jara full of 
water are to be placed on kuésa grass and water therefrom is 
to be poured over the head andthe body of the student with 
certain mantras, that he is to worship the rising sun, to par- 
take of curds or sesame seeds, to cleanse his teeth with an 
udumbara twig, he sees himself in a mirror ( after adorning 
himself). Both Par. and Gobhila (IIL 4. 23) say that in this 
tite the girdle is taken off. Gobhila (III. 4. 31-34) says that 
at the end of the rite the student should mount a chariot 
drawn by oxen, drive some distance in an eastern or northern 
direction, should then come back to the teacher who honours 
him with madbuparks, Hir, er. (T. 9. 10) says that the girdle, 
the staff and the black antelope skin that he wore as brahma- 
cariu are to be thrown into water, The Laghu-Asvalayana- 
suurti (14th rection ) appears to sugyest that yodina and sama- 
vartana take place on the same day and that at the end of the 
homa in samavartano a student of the Reveda should unloosen 
the girdle of mufija grass with the mantra ‘ud uttamam 
mumugdhi’ (Rg, 125,21) It is for this reason that in the 
Maratha country samavartana is called ‘sodmufja’ (rite in 
which the munja girdle ts taken away ). 

The siitrag more or less prescribe oxpressly or impliedly 
the same materials that are required by ASvaladyana. Vide 
Bhar, gr. II. 18 ( which enumerates them in one place), Baud, 
gr. paribhas? satra I. 13. 1. 

Some of the sitras specify the auspicious times when this 
tite is to ba performed, Hir. gr. I. 9. 3 lays down that the 
proper time for snaua is during the northern course of the sun, 
in the bright half of a month when the moon is in conjunction 
with Rohini, Mrgasiras, Tisya (Pusya), Uttara Phalgunl, 
Hasta, Citra, or Visakha, The Baud. gr. paribhasé (I. 13, 3-9) 
omits MrgaSiras out of these, while Bhar. gr. (II. 18 ) omits 
Rohini and Mrgasgiras and adds Svati. Medieval and modern 
digests add elaborate rules about the astrological details for 
the proper day of samavartaua, which are passed over here. 
Vide Samskaraprakada pp. 576-578 for some of these details. 


Numerous rules are laid down in the smrtis and digests 
about snatakas (snatakadharmah ), Many of these rules aro 
applicable to grhasthas also (i. e. sndtakas who have married ). 
Those rules are too numerous to enumerate, But some idea 
may be conveyed by quoting in full the rules in Adv. gr, 
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(ILL. 9. 6-7) which has the shortest trestment and adding a 
few interesting items from other works, Asv. gr. ( III. 9. 6-7) 
says ‘He (the snataka) should not bathe at night, nor 
bathe naked, nor lie down naked, he should not look ata 
naked woman except during intercourse, he shajl not run 
when it rains, he should not climb up a tree, nor descend into a 
well, should not cross a river (by swimming) with his arms, he 
should not expose himself to a danger. <A great being indeed is 
a stutaka—so it is known (from the gruti)’. Ap. Dh. S. (1, 11. 
30, 6-1. 11. 32. 29), Vas. XII. 1-47, Gaut. IX, Yaj. I, 129-166, 
Manu IV. 13ff, Visnu Dh. S. 71, Par. gr. II. 1 contain an exhaus- 
tive treatment of snataka vratas. Some of these are concerned 
with the rules about anadhydyas, about answering calls of 
nature, about persons whose food should not be taken, about 
Bexual intercourse, about Acamana, about daily observances 
like the five msahayajfias, about upakarma and utsarjana, These 
have been or will be dealt with in the appropriate places. A 
few of the other important rules of conduct are: a snataka 
should always be pure (in body), should daily bathe and 
should apply fragrant unguents (like sandal-wood paste) to 
his body, should be always patient, persistent in his under- 
takings, self-restrained, generous and not disposed to cause 
injury to others (Gaut. 9. 7 and 73); he should speak the truth 
and also speak what is agreeable, but should not tell disagree- 
able truths, nor should he tell agreeable lies (Manu IV. 138 
and Gaut. IX. 68); he should according to his ability try to 
make his day fruitful as regards the performance of meritorious 
acts, satisfaction of (legitimate) desires and acquisition of 
wealth, but he should look upon dharma as the principal of 
the three purusarthas (Gaut. IX. 46-47, Manu 1V. 176, Yaj. I. 
156 ), though be should avoid even what is allowed by the sas- 
tras if it is hateful to the people; he should not beg (for his liveli- 
hood) of anybody except the king or his pupils, but when oppres- 
sed by hunger he may beg a little such as a oultivated or uncul- 
tivated field, a cow, goats and sheep, or gold, corn, food ( Vas, 
XIL. 2-3, Gaut. IX, 63-64, Manu IV. 33-34, Yaj. 1. 130); but he 
should not beg of a king who is not of ksatriya descent or who 
seta at naught the dictates of the sastras (Manu IV. 84, 87) nor 
should he stay in the kingdom of a sadra king (Manu IV, 61); he 
should not talk withthe mlecchas, impure persons and irreligious 
persons ( Gaut. IX. 17); he should not dwell in contact with 
sinners, cénddlas and other untouchables, with fools or persons 
‘puffed up with the pride of wealth &c, (Manu IV. 79); he should 
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not be restless in his sexual desires or with his hands and 
feet, speech and eyes ( Gaut, 1X.50, Manu IV. 177, Vas. VI. 42); 
he should go round ( perform pradaksina ), when he meets on 
his way a cow, images of gods, a brdahmana, ghee, honey, @ 
square, well-known trees (Manu IV, 39, Gaut, IX. 66); he 
should not engage in wordy quarrels with hia parents, guests, 
brothers, sisters, persons connected by marriage, maternal 
uncles, dependents, relations, sacrificial and family priests, 
children, wife, slaves (Manu IV. 179-180=Santiparva 244, 
14-16, Yaj. L 157-158); he should carry a bamboo stick, a 
water jor, kuga grass, wear two yajiiopavitas, two garments 
(upper and lower) and two golden ear-rings { Manu IV. 36, 
Yaj. I. 133, Vas, XII. 14, 37-38); if he has money enough he 
should not wear old and dirty clothes, his garments should be 
white, te should not wear garments that are dyed and black 
cloth even when that is its naturai colour (Ap. Db. 8. 1.11. 
30, 10-13, Manu IV. 34-35, Yaj. I. 131, Gaut. IX. 4-5) nor 
should he wear the clothes, shoes, and garland of another and 
if he wears these of another owing to poverty, he should 
thoroughly clean them (Gaut. IX. 6-7, Manu IV, 66); he should 
not allow his beard to grow unless there is some good ground 
to do so and should pare his nails (Gaut, IX. 8, Manu V. 35, 
Yaj. I.131); while his shoes are in his hand he should not sit on 
8 seat nor should he salute a person or bow toa deity ( Gaut, 
IX. 45); he should not blow with his mouth to kindle fire 
(Manu IV. 53, Vas. XII. 27, Gaut. IX. 32); he should not hold 
simultaneously in his hands fire and water nor should he come 
between the fire and a brahmana nor between two brahmanas 
without their permission (Ap. Db. 8. 11.5. 12. 6-8, Vas. XII. 28-30); 
he should not eat food inthe same plate with his wife, nor 
should he gee his wife while she is eating or applying eye-salve 
or when she is yawning or sneezing (Manu [V.43-44, Vas, XII. 31, 
Gaut. 1X. 32); he should not use a seat or padukas or tooth- 
brush made of palaga ( Vas. XII. 34, Gaut, IX. 44, Ap. Dh. 
S. 1.11.32. 9); he should wear a wreath (of flowers) and 
ointment so ag not to be easily noticed ( Ap, Dh. 8. I, 11. 32, 5 
Manu IV, 72, Vas. 12, 39, Gaut. IX. 32); he should not see 
the sun rising or setting ( Vas. 12. 10, Manu IV. 39, Ap. Dh. S, 
I, 11. 31, ee he should not be kulamzkula*** and should not 


985. suse ia eee ins etqw on a. re it as 
‘stay at home’ and gives another's explanation as ‘one’ who leaves hig 
family and goca to another j. ©, studies another's sUtra’ &c. 
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go over a rope by which acalf is tied ( Vas, XII. 8-9, Gaut, 
IX, 52-53, Manu IV. 38); he is not to point out the rainbow 
to another when he sces it in the sky ( Manu IV. 59) nor is 
he toemploy the word ‘Indradhanuh’ for it, but the word 
‘manidbanuh’ (Vas. XII. 32-33. Gaut, IX. 23, Ap. Dh. 8, 
T, 11.31, 18 ); he is to employ certain euphemisms e, g. he should 
not speak of a cow that yields no milk as ‘adhenu’” but as 
‘ dhenu-bhavya’ (who would become dhenu later on), he ig 
not to employ the word ‘ bhadra’ for a thing that is auspicious, 
but he should employ the words‘ punya or pragasta’; what is 
not ‘ bhadra’ he should speak of as ‘bhadra’ and should not 
use the word ‘kapala’, but the word ‘ bhagala’ for it ( Gaut, 
IX. 20-22, Ap. Dh. S. 7, 11. 31.11-14); he should not inform 
& person when a cow does somo damage or allows her calf 
to have milk without the owner knowing it (Ap, Dh. 8S. I. 
LL. 31. 9-10, Gaut, TX. 24-25); he should enter or lenve his 
village from the east or north (Ap. Dh. S. I 14. 30. 7) and 
should not enter a village or a guarded house by a by-path 
(Manu IV. 73, Yaj. J. 140, Ap. Db, S. I. 11. 32, 23); 
at the two twilights ho should be seated outside the village 
and should be silent (Ap. Dh, 8.7. 11. 30. 8); he should not 
wander about by day with the hoad covered, but he may do 
so at night or whon answering calls of nature (Gaut, IX, 35-37 
Ap. Dh. 8. I. 11. 30, 14); he should avoid finding fault witha 
cow, a fee given or a inaiden (Ap. Dh. S&S. TAL. 3. 8); 
he should not resort to inferior men or to countries in which 
such persons abound nor should he frequent gambling houses 
or meetings of clubs (Ap, Dk. 5. 1. 11. 32, 18-20, Vas. XII. 40); 
he should try to dwell in a place that abounds in fuel, water 
and grass, kusas, flowers, that has a court-yard, and is mostly 
peopled by Aryas, that has industrious snd Teligious people 
(Gaut. IX. 65); he should take his food, answer calls of nature, 


986. gala garaitaian Garrat a Maa | aur: warsisz | ang. yg. 1. 11. 32. 
18-19, Compare arg. yu. @ IL 1. 3. 12 am anratamear (wera). 
aara is defined in tho armaa lL. 4. 27 as ‘qarea ataeg ar aatEe were 
wae oma ed wars: | Hisar: Faro ig] qa:\’ Inthe Rock 
Edict No.1 at Girnar (C. 1.1. vol.1) Devadnam Priya orders that no 
samija bo held as he saw grave faultsinit' a q amat aieay wen fz 
are eaisity cae qarat fray &e.” Inthe Nusik cave Inscription No. 2 
Gotamipute is described as @arsraren (E. I. vol. VII, p 60). aa 
may mean ‘festival’. Vide Yaj. I. 84. 
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engage in dalliance with his wife, engage °*? in yoga practices 
in a place screened from public view and he should guard his 
speech, intellect and strength and should keep his wealth and 
age very secret; but he should make public the repayment of a 
debt, a gift, mortgage or sale, the gift of bis daughter in 
marriage, the letting loose of a bull (in sréddha) and a sin 
done in secret, 


Manu ( XI, 203 ) says that the prayascitta for not observing 
the rules of conduct laid down for snatakas is fasting for a day. 
Haradatta on Gautama IX. 2 says that the rules for snitakas 
are meant for brahmana and ksatriya snatakas only, that the 
prayascitta for non-observance is also to be undergone by them 
and that the vaisya snatakas are not obliged to observe these 
rules, 


In modcrn times samavartana often takes place a short 
time ufter upansyans and sometimes on the 4th day thereafter 
or even the next day. As many brahmanas do not learn any 
part of the Veda, samivartana has become a mere matter of 
form in their case. Even the Samskdrakaustubba (p. 607) 
prescribes a very brief procedure for somavartuna when the 
brahmacari is il]. It cousists in the brahmaciri giving up his 
girdle &c,, in shaving the boy silently,-in silently bathing at a 
holy place, putting on another garment, then sipping water 
twice, bringing fire from the houso of a Srotriya and placing it 
on some place according to the rules, then contemplating on 
Prajipati ond pi.tting the samidh (fuel-stick ) on fire. 


As a brahmacar! is not affected by the mourning due to the 
death of relatives (except his parents), on samavartana he has 
to observe impurity for three days (if there have been deaths of 
relatives in the interval, but not for births). (,Vide Manu V, 
88=Visnu Dh, 8. 22, 87). 


987. Saueniactencrcan sane aaragr % Tat: Lergig ie aq- 
ante warail gaat g arf lets Vi 9, ong aefted aeat Reantoag! 
MTA ST Tay marta Weare: W omifeerqoreytarar Ff Aarne raaat: | aeaTgra 


qereany ce: ort gaicery n qa III. 15-16, All are quoted in the qgencarae 
pp. 484-85. 


CHAPTER VIII 
ASRAMAS 


In the preceding pages several questions connected with 
brahmacarya have been dealt with. Brahmacarya is, according 
to the theory of the dharmasitras and smrtis, the first of the 
four é$ramas, Therefore, before proceeding to the next samhskara, 
viz, vivaha (moerriage) which is the starting point of the 
second dsrama, it is necessary to discuss the origin and deve- 
lopment of the idea of aéramas. 


From the times of the most ancient dharmasatras the 
number of 4sramas has been four, though there are slight 
differences in the nomenclature and in their sequence.”®* Ap, Dh. 
8.1L, 9,21. 1 says ‘there are four asramas, viz, the stage of 
householder, ( staying in) the teacher's house, stage of boing 
a muni, the stage of being a forest dweller.’ That here mauna 
stands for the asrama of sazinyiisa is clear from Apastamba’s 
own words in II. 9. 21,7 (atha psrivrajah ) where he employs 
the word ‘ parivr&j’ to indicate ‘ mauna.’ Ap. places the house- 
holder first among the Aaéramas, probably on account of the 
importance of that stage to all other Agramas. Why he should 
mention the stage of forest hermit last is not clear, Gaut, also 
(III. 2) enumerates the four asramas as brahmacar!, grhastha, 
bhikgu and vaikhanasa, Here also Gaut. speaks of bhiksu before 
vaikhanasa and Haradatta %®? explains this departure from the 
usual sequence of dgramas as due to tha words in Gaut, 28, 47 
where We read ‘prag-uttamad trays 4sraminah’ (persons belonging 
to the three dgramag except the last may constitute a parisad ), 
i,e. to exclude vaikhanaga from the parisad he is mentioned-Jast, 
Why the vanaprastha is called vaikhénasa will be discussed later 
on under the former word, Vas, Dh. 8. (VII. 1-2) names the four 
Agramag ag brahmacari, gthasths, vanaprastha and parivrajake. 


OO a ee 


; 888. Vide above p. 3 where 5éramadhorma ie said to be one of the 
six-fold divisions of dharma. MTT sist mernrenige et . 
FATE t ong, . owe ‘a jai . * 

IL 4.47," Se ® #1. Phin is quoted by stare in hie agree on tare 
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Vas. Dh. S. {in XL, 34) employs the word yatz to denote & person 
in the fourth a4srama. Baud. Db.S. (I1,6.17) names the four a$ra- 
mas in the same way as Vasistha and vouchsafes the interesting 
information that it was the usura Kapila, son of Prahlada, 
who in his rivalry with the gods, made these distinctions to 
which a wise man should pay no heed. What Band.®? means 
appears to be that there is really one @rama viz. that of the 
householder, that Kapila devised tha scheme of four 4Sramas, 
so that those who became vanaprasthas and parivrajakas would 
perform no yajfias and thereby the gods would lose the offer- 
ings they reoeived from men and become less powerful. Manu 
VI. 87 speaks of the four 4gramas, the last being called yati by 
him and also‘ samnyass’ (in VI. 96). It would thus be seen 
that a person who belongs to the last aSrama is variously 
called parivrat or parivrdjaka (one who does not stay in one 
place but wanders from place to place), bhiksu (one who 
begs for his livelihood }, meni (one who ponders over the 
mysteries of life and death ), yafi( one who controls his senses ) 
These words suggest the various characteristics of the man who 
undertakes the fourth asrama. 


The theory of Manu about these asramnas is as follows. 
The span of human life is one hundred years ( $atayur vai 
purusah ), All do not live to that age, but that is the maximum 
age one can expect to rexrch. This should be divided into four 
parts. As one cannot know beforehand what age one is going 
to reach, it is not to be supposed that these four parts are each 
of 25 years. ‘they may be more or less. Ag stated in Manu 
TV. 1 tue first part of man’s life is brahmacarya in which he 
learns at his teachber’s house and after he has finished his study, 
in the second part of his life he marries and becomes an house- 
holder, discharges his debts to his ancestors by begetting 
sons and to the gods by performing yajfias ( Manu V. 169 ), 
When he sees that his head has grey hair and that there are 
wrinkles on his body he resorts tothe forest i. e. becomes a 
vanaprastha (Manu VI.1-2). After spending the third part 
of his life in the forest for some time he spends the rest of his 
life as a sarinyasin” (Manu VI. 33). Similar rules are found 
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in many other smrtis.°°? Baud.(Dh. S. II. 10.5) states as 
his own opinion that the sages prescribe samnydse after 
the 70th year. 


The word asrama does not oceur in the Sarhhitaés or Brah- 
mangas, But this cannot be atretched to mean that the stages of 
life denoted by this word inthe siitras were unknown throughout 
the Vedic period, It has been shown above (p. 268) that the word 
brahmacdri occurs in the Rgveda and the Atharvaveda and that 
brahmacarya ig mentioned in the Tai. S., the Sat. Br. and other 
ancient Vedic works, Sothe stage of brabmacarya was well- 
known in the remotest past. The fact that Agni is said to he 
‘the grhapati in our house’ (Rg. Tl. 1,2)! and the fact that 
in the famous verse (Rg. X. 85. 36) which ig employed even to- 
day in the marriage ceremony the husband says to the bride 
when taking hold of her hand that the gods gave her to him for 
garhapntysa (for attaining the position of & house-owner or 
householder) establish that the second stage of the householder 
was well-known to the Rigveda. There is nothing in the Vedic 
Literature expressly corresponding to the vanaprastha, It may 
however be stated that the Tandya Mababrahinana 14, 4.7 says 
that vaikhinasa sages were the favourites of Indra and 
that one Rahasya Devamalimlue killed them ina place called 
Munimaraya. Vaikbduasa means ‘ vAnaprastha' in the sitras 
wand it is possible that this is the germ of the idea of vann- 
prastha, ‘Yati’ used in the sitras and smrtis to indicate the 
fourth arama of sarnnyaza does occur in the oldest Vedic 
texts, But there theo meaning sppears to be different. In thie 
Rg. the word ‘yati’ occurs several times. But the sense is 
doubtful. Rg. VITL 3.9 runs whereby °° when wealth was bes: 
towed on Bhrgu and on Yatis (or ‘on Bhrgu from yatis’) you pro- 
tected Fraskanva’. Rg. VIII. 6.18 reads ‘O Indra, the yatis and 
those who were Bhrgus praised thee’: Rtg. X, 72. 7 says ‘O gods, 
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when you filled the worlds as the yatis (did) you brought the sun 
hidden in the sea’, Inthe Tai.’ S. VI. 2.7.5 we read ‘Indra threw 
yatis to the saJavrkas (hyacnas or wolves), they devoured them 
to the south of the Uttaravedi.’ The same words and story 
occur in the Kathaka samhita VIII. 5, the Ait. Br. 35. 2 (prad&t) 
and the Kausitaki Up. If1.1; in the last Indra said to Pratardana 
*do know me only; I regard this as the most beneficial thing 
to man that he should know me. I killed the three-headed 
Tvistra, I gave to the salivrkas the Arunmukha yatis.’ In 
the Kathaka samhita (IV. 10) and the Tai, S, IL 4.9. 2 it is 
stated that the heads of tho yatis when they were being devoured 
fell aside and they (the heads) became the kharjaras (dato 
paling), Atharvaveda II. 5, 3. says ‘Indra, who is quick in his 
attack, who is Mitra and who killed Vrtra as he did the yatis.’ 
Jn the Tandya Mahabrahmana VILL 1. 4 Brhadgiri is said 
to be ono of the three yatis who escaped from slaughter and 
who were then taken under his protection by Indra. All these 
passages taken together suggest that the yatis were people who 
had incurred the hostility of Indra, the patron of the Aryas, 
that they were slaughtered by the Aryas with the help of Indra 
and thoir bodiss were thrown to the wolves and that they seem 
to have something to do with a country where the date-palm 
grew and that a few of them who escaped slaughter subsc- 
quontly were won over and became the worshippers of Indra 
(and therefore in Rg. VIII. 6. 18 they are described as praising 
Indra), So originally they were probably beyond the pale of 
the Vedic Aryans, If thera is any connection between yati 
and yatu (sorcery ) which seems possible, the yatis were pro- 
bably noan-vedic sorecrers. 


In the Rg. X, 136. 2, there is a reference?’ to inunis, who ate 
wind-girt and who put on brownish dirt (dirty garments). In Rz, 
VILIL. 17. 14 Indra is said to bo the friend of munis (Indro munt- 
nam sakhd) aud in Rg, X.136. 4 muni is said to be the friend of 
all gods. So it appears that evcn in the times of the Rgveda persons 


996. wept odia wrergaea: srawaq | a. a. VIL2. 7. 5. qetere anita 
AmApaqae vaca feast ae gent oding Psiaict cureneacaa- 
SPLAT AST HT: WATT! anat. wr. oa. L111. aera iscxplained 
by sinuarg as Weazgq: Aqwaaqd Fa sataqquiaan: .. q agi a ae 
a saererasrquistiaor:. The words geqt qari... sTa=gq are quoted by 
aurfata on ag XII. 48 and he gives the gloss of some as ‘ Heprarieaa: 
aaeragr wad a’. aden sight coca! & ey ana! 
a. a. 11, 4. 9,2. 
997. gaat area Mager waa Aen | ae. X. 136. 2. 


420 History of Dharmas@stra | Ch. VIII 


who led a life of poverty, contemplation and mortification were 
known, and were honoured and called munis, while persons 
corresponding to them among non-vedic people were probably 
called yatis, But in both these words there is no idea of a 
certain stage in a well-knit scheme of life. Perhaps the earliest 
reference to the four 4Sramas, though somewhat obscures 
occurs in the Ait. Br. 33. 11 ‘what (use is there) of dirt, 
what use of antelope skin, what use of ( growing ) the beard, 
what is the use of tapas? O! brahmanasg! desire a son, he isa 
world that is to be highly praised.’ * Here it is clear that ajina 
refers to brahmacarya, §masruni to vanaprasthas (since saccord- 
ing to Manu VI. 6 and Gant. III. 33 the vanaprastha had to grow 
his hair, beard and nails), Therefore ‘malam’ and ‘tapas’ 
must be taken respectively as indicating the houscholder and tho 
samnyfisin. A much clearer reference to three agramas occurs 
in the Chindogya”® Up. IT. 23.1 ‘there are three branches of 
dharma, the first (is constituted by) sacrifice, study and 
charity (i. e. by the stage of householder), the second ia 
(constituted by the performance of) tapas (i. ©. the vanapraastha), 
the third is the brahmacart etaying in the louse of his teacher 
and wearing himself out till death in the teacher's house; 
all these attain to the worlds of the meritorious ; but one who 
(has correctly understood brahma) and sbides in it attains 
immortality, Tapas is a characteristic of both Vanaprastha 
and parivrajaka, Therefore in this passage it is possible to 
hold that the three agramas ( of student, householder and vana- 
prastha ) aro mentioned. The last clause about ‘brahm asamstha’ 
differentiates the three 4sramas from him who has knowledge 
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of brahma and holds fast by it, That portion ssys that the 
consequence of the knowledge of brahma ia immortality ; 
but it does not say oxprosely or impliedly that the 
stage of parivrajaka is a means of attaining the knowledge 
of brahma. So one may doubt whether samny4asa as 
an agramu is spoken of here, but there can be no doubt 
that the other three aro clearly indicated here. Probably in the 
time of the Chandogya thero was no clear line of demarcation 
between the Asramas of vitnaprastha and sa/unyaisa and they 
tather coalesced into each other, Chan. Up. V. 10.1 and Br. 
Up. VE. 2.15 support this conolusion’’”. In the Br. Up. II. 5. 1 
there is a reference to brahimanas who on apprehending correct- 
ly the Suprema Spirit turn away from the desires of progeny, 
wealth and of securing holy worlds and practise begging. 
Begging is a characteristic of ssthnydse in tho sutras. Yaijfia- 
valkya in the Br, Up. IV. 5. 2. tells his wife Maitrey! that he 
was going into a life of pracrajy@ from being a householder. 
Mundaka Up. I. 2.11 refers to begging for him who has know- 
ledge of brahma and Mundaka IIL 2.6 mentions ‘samny‘isa’. 
In the Jabalopanisad '° (4) it ig raid that Janaka asked YaAjria- 
valkya to expound saunyasa and then the four 4Sramas are 
distinctly set out ‘after finishing the stage of student-hood, one 
should become a householder; after becoming s householder 
one should becoine a foxrust-dweller, after being a forest-dweller, 
one should renounce the world; or he may do otherwise viz. 
he may renounce the world after the stage of student-hood itself 
or after being an houssholder or from the forest. The very day 
on which he becomes desireless, he should renounce the world 
( become a samnyasin )’, Probably this passage’? was not 
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bofore the author of the Vedantasutra or he did not regard 
the Jabalopanisad as very suthoritativo ; ctherwise there 
would hardly have heen any need for the Vedantasttrakara 
(in the Vedantasitra III. 4. 18-20) to hold a discussion on 
Chindogya II. 23. 1. 


It is clear that in the times of tho earliest Upanisads at 
least three (if not four) a8rsmas were known and that all 
four were known by their specific names to the Jabalopanisad, 
In the Svetasvataropanisad (VI. 21) wo have the word 
‘abyasramibhyah’. It is said there that the sage Svetasvatara, 
who acquired knowledge of Brahm2, proclaimed tho knowledge 
to those who had rigen shove the mere observances of aSranias, 


No scholar Eastern or Western places Panini later than 
300 B.C. He knew Bhiksu-siitras composed by Parasarya and 
Karmandal® and ie tells us that the word ‘maskarin "4 
means parivrajaka, As siitra works about ‘ bhiksus’ were 
composed before Panini, this agrama of bhiksus must have 
been an established institution centuries before Panini, 
Buddhism took over this mode of life (pobbejja as the Pali 
works say ) from the brahmanical system. 


It has been already stated at p. 8 thatthe goals of existence 
wero deemed to bo four, viz, dharma, artha, kama and mokga. The 
highest foal was moksa. All ancient Indian philosophy 
(whether Vedanta, Sishkhya or Nydya) held that liberation froin 
the uover-ending cycle of births and doaths, and escape from 
the throes kinds of duhkha wera the highest good, ‘he samme 
bonun consisted in non-return (acdvrttih} to the world of 
pleasures and sorrows, The Chan, Up.“ VIII. 15,1 winds 
up with the words ‘and he does nol return’. ‘Tho Br. Up. 
Vi. 2. 15, Prasna Up. I. 10 and others say the same. This 
supreme goal had fascinated all noble minds in whatever 
aphero of life they might have been working. Tho greatest 
poat and dramatist of classical Sanskrit onds his most famous 
drama (tho Sakuntals) with the prayer ‘nay relf-existent God 
Siva destroy for mo rebirth, ?.2° This state of liberation or 
relineg is Sauotaly Balled anion: sa or mukti, hmnnrtatya, RIERSTEy B68; 
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kaivalya (by the Samkhyas ) or apavarga ( Nydyasitra I. 1. 2 ). 
For attaining this state man must know and realize that thera 
is only one Reality underlying all existence (and no plurality ) 
and become disgusted with the passions and temptations of the 
world i. 6, he must have nirveda and xvaizaqya (as stated in the 
Br, Up. I. 5. 1 or Mundaka J. 2. 12), Merely reading from 
the books that desirelessnces is necessary for release and 
immediately giving up the world would not serve the purpose. 
The man would be hankering, as the Bhagavadgita says, after 
pleasures he hag renounced. Therefore the ancient Indian 
writers devised according to their lights a scheme which is 
embudied in the theery and practice of the agramas, In brahma- 
carya the individual gocs through the discipline of the will 
and the emotions, makes himself acquainted with the literary 
treasures of Lho past and learns obedicnce, respect, plain living 
and high thinking. Then be marries, becomes a householder, 
tustoes tho pleasures of the world, enjoys life, bas sone, dis- 
charges his duties to his children, to his friends, relatives and 
neighbours and becomes a useful, industrious and worthy 
citizen, the founder of a family. It is supposed that by the 
time ho is fifty years or so he has become convinced of the 
futility of human appetites and the pleasures of the world and 
ix, thorefore, called upon to resort to o forest life for pondering 
over the great problem of the life hereafter and to accustom 
himself to self-abnegation, austerities and a harmless life, 
This would lead on to the last stage, viz. samnydsa, He may 
sneceed in this very life in realizing the supreme goal of 
moksa or he may have to continue to rise in spiritual height 
until after several births and deaths the goal isin view. The 
theory of varna dealt with man as a member of the Aryan 
society and laid down what his rights, functions, privileges, 
responsibilities and duties were as a member of that society. 
It was sddressed to man in the mass, The theory of 4sramas 
addressed itself to the individual. It tells him what his spiri- 
tual goal is, how he is to order his life and what preparations 
sre required to attain that goal. The theory of AaSramas was 
truly a sublime conception and if owing to the exigencies of 
the times, the conflicts of interests and distractions of life, the 
scheme could not even in ancient times be carried out fully by 
every individual and seems to have failed in modern times, 
the fault does not lie with the originators of this conception. 
Deussen was constrained to say (in E. R. E. under Agrama) 
‘how far the practice corresponded to this theory given in 
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Manu and other law books, we do not know ; but we are free 
to confess that in our opinion the whole history of mankind hag 
not much that equals the grandeur of this thought ’ and again 
in ‘The Philosophy of the Upanisads’ (tr. by Geden, 1906 ) 
p. 367 ‘the entire history of mankind does not produce much 
thnt approaches in grandeur to this thought’. 


The three agramas of householder, forest hermit and sam- 
nydsa will be dealt with in detail hereafter. Only one quostion 
sbant igramas in general remains to be discussed. With, refe- 
rence to the four dgramas, there are three different poitits of 
view (paksas) viz, samuccaya (orderly co-ordination), vfkalpa 
(option) and Ladha (annulment or contradiction), Tho3o who 
hold tho first view (samuccaya) say that a person can resort to 
the four dramas one after another in order and that he cannot 
drop any one or more and pags on to the next nor can he resort 
to the householder’s life after becoming a samnydsin (vide 
Daksa J. 8-9, Veddntasutra III. 4, 40) e. g. 8 man cannot take 
suliinydsa immediately after brahmacarya, Manu (IV. 1, VI. 1. 
33-37, 87-88) is the prime supporter of this view. Tho first 
part of the Jaibalopanisad quoted above refers to this view. 
This view does not regard marriage and sexual life as impure 
or inferior to asceticism sud on the contrary places it ons 
higher plano than ssceticism. On the whole the tendency of 
most of the dharmasistra works is to glorify the status of an 
house-holder and push into the background the two 4sramas of 
vanaprastha and samnydsa, so much so that certain works say 
that these are forbidden in the Kali age. ‘The second view is 
that there isan option after bralinacarya i, e. a man may be- 
cones parterdjaka immediately after he finishes his study or 
immediately after the householder’s way of life. This view is 
put forward by the Jabaélopanigad as an alternative to the first 
view of suwuuccaya. This is the view also of Vasistha VII. 3, 
Laghu Visnu IL 1, and Yaj, 10,56, Ap. Dh, 8, (II, 9. 21. 7-8 
und IL. 9.22. 7-8) seems to favour this view, he third view 
of badhe is held by the ancient dharmasitras of Gautama '%7 
nud Baudhayana, They hold that there is really one dérama 
viz. that of the householder ( brabmacarya being only prepara- 
bory tu it) and that the other dsramas are inferior to that of the 
householder, Vide Gautama (IIL 1 and 35 ) where he first 
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refers to the view about vikalpa (option) and emphatically says 
that there is only one dérama. Manu VI. 89-90, III. 77-80, 
Vas. Db, 8. VIII. 14-17, Daksa II. 57-60, Visnu Dh. S, 59. 29 
and many others praise the 4srama of householder as the highest. 
Baud. Dh. S. (IL 6. 29 ff) says the same ss Gautama and it 
relics °°? upon the fact that the asramas other than that of 
householder do not beget offspring and quotes Vedic passages 
viz. ‘may we, O Agni, attain immortality through progeny’ 
(Rg. V. 4.10=Tai. S, I. 4.46.1) and ‘a brahmana when born 
is born involved in three debts, viz. he owes brahmacarya to the 
sages, sacrifice to the gods, and progeny to pitrs’ (Tai. 8. VI. 
3. 10.5). According to Brahmasitra III, 4. 18 Jaimini held 
this view, while Badarayana seems to have been of the opinion 
that all agramas are enjoined (ibid. IJJ. 4. 19-20). Those who 
hold this view (bidha) rely on such Vedic passages '°® ag ‘one 
should offer agnihotra as long as life lasts’ or ‘indeed Agni- 
hotra is a satra (sacrificial session) that lasts till one dies by 
old age’ (Sat. Br. XII. 4. 1.1), ‘one should desire to live a 
hundred years performing religious acts’ (Vaj. 8. 40, 2), ‘after 
bringing to the teacher wealth desired by him, do not cut off 
the thread of progeny’ (Tai. Up. I. 11.1). The Mit. on Yaj. 
TI. 56 sets out these three views and says that each is support- 
ed by Vedic texts und oue may follow any one of the three: 
Ap. Db. 8S. (11.9. 21.2) eld tho view that whatever asroma 
out of the four one follewed, one attained happiness if one 
performed its duties according to the sastra and after a lengthy 
discussion Ap. arrives at the conclusion that thero is no dis- 
tinotion due to superiority among the four 4sramag"°'2 Thoro 
were some who thought that the houscholder’s life was the rulo 
and the other 4sramas were for tho blind and other incapable 
persons. The Mit. on Yaj. IL. 56 refutes this view. 


Tho word aérama is derived °°" from ‘Sram’ to exert, to 
labour and etymologically incaus ‘a stage in which one exerts 
oneself ’, 
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Commentators like Sarvajiia-Naréyana on Manu VI, 35 
endeavour to bring about reconciliation between the three 
views set out above as follows: the view that a man may pass 
on to samnydsa immediately after the period of student-hood 
( without being a householder) applies only to those men who 
are, owing to the impressions and effects of restrained conduct 
in past lives, entirely free from desires and whose tongue, sexual 
appetites, belly and words are thoroughly under contro] ; the 
prescriptions of Manu enjoining on men not to resort to samny- 
aga without paying off the three debts are concerned with men 
whose appetites have not yet thoroughly been brought under 
control and the words of Gautama that there is only one agrama 
(that of the house-holder ) relate only to those whose appetites 
for worldly pleasures and pursuits are quite keen. 


CHAPTER IX 
MARRIAGE 


This is the most important of all sarhskaras. Throughout 
the ages for which literary tradition is available in India 
marriage has been highly thought of. The several wards that 
are employed to denote the idea of marriage indicate one or 
more of the elements of the sarhskara of marriage. Such words 
are udvaha ( taking the girl out of her parental home), vivaha 
( taking the girl away in a special way or for 8 special purpose 
i.e, for making hor one’s wife), parinaya or parinayana 
( going round i. e. making a pradaksina to fire), upayama (to 
bring near and make one’s own), and panigrahana ( taking the 
hand of the girl). Though these words express only one 
component element of the rite of marriage they are all used in 
the Sastras '°'8 to indicate the totality of the several acts that 
go to make up the ceremony of marriage. The word ‘ vivaha’ 
occurs in the Tai, S. VIL 2. 8% and Ait, Br.(27.5). In the 
Tandya "= Mahdbrahmana VII.10.1 it is said that “ heaven 
and earth were once together but they became separate’; then 
they said ‘let us bring about a marriage, let there be a co-ope- 
ration between us’.” 


Before dweliing upon the various aspects of marriage, the 
question, whether our authorities point to ao state of society 
when there was no institution of marriage, but there was only 
promiscuity, requires to ba considered. The Vedic works con- 
tain no indications about a society in which the relations of 
the sexes were promiscuous and unregulated, In the Maha- 
bharata,'°™ however, Pandu is made to state to his queen Kunt! 
that women in former ages were under no control, indulged 
Hherneblves aS ney liked and that they left off one man and 
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went after another, that this state of things continued to his 
(Pandu’s) day in the country of Uttara Kuru, that it was 
Svetaketu, son of Uddalaka, who for the first time stopped all 
this license and laid down the rule that if a woman proved false 
to her husband or if a husband was false to a chaste wife, very 
grave sin would be incurred. In the Sabhaparva (31. 37-38 ) 
it ia said that through the favour of Agni women in Mahismatt 
did what they liked and could not be restrained. These passages 
cannot be relied upon for proving promiscuity of intercourse. 
Tn the first place, the country of Uttara Kuru is more or Jess 
snythical, This passage rather gives expression to what the 
poet imagined about remotest ages and not what he knew was 
the real state of society thousands of years before him. The 
theory of on original state of promiscuity once advanced by 
several sociologists has now ceased to be respectable ( vide Mrs, 
M, Cole in‘ Marriage, past and present’ p. 10, 


The purpose of marriage, even according to the Rgveda, 
was to enable aman, by becoming a householder, to perform 
sacrifices to the gods and to procreate sons. The verse in Rg. 
X, 85. 36 shows that the husband took 2 woman as a wife for 
‘garhapatya’, Rg. V. 3. 2., V. 28.3 speak of the co-operation 
of busband and wife in the worship of gods, Rg, III. 53, 4 
contains the emphatic assertion ‘ the wite herself is the home' 
(jéyed-astam ), In later literature also the same statement 
occurs, A wife was called ‘ jaya’, because the husband was 
born in the wife as a son ( Ait. Br. 33.1). Tho Sat. Br. V. 2. 1. 
10 says ‘the wife is indeed half of one's self; therefore as 
Jong us a man does not secure a wife so long le does not beget 
ason and go he is til} then not complete ( or whole ); but when 
he BECUTEB 2 wife he gets progeny und then he becomes complete *, 
The Ait. Ar, (1.2.4) says ‘therefore a man, after securing a 
wife, regards himself as more complete’. Whon Ap. Dh. S, 
IL. 5.14. 12 forbids tuking a socond wife if the first is endowed 
with progeny and tho performance of re} igious rites, it indicates 
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that the main purposes of marriage are two,'°’* viz. the wife 
enables a man to perform religious rites and is the mother of a 
8on or sons who were supposed to save a man from hell. 
Manu (1X. 28 ) states that on the wife depend the procreation 
of sons, the performance of religious rites, service, highest 
pleasure, heaven for oneself and for one’s ancestors, So these 
three viz. dharmasampaiti, praja (and consequent freedom from 
falling into hell ) and rafi (sexual and other pleasures) are the 
principal purposes of marriage according to the smrtis and 
nibandhas, Yaj. I. 78 is to the same effect. Jaimini (VI. 1. 17 ff) 
establishes that husband and wife have to perform sacrifices 
together and not separately and Ap. Dh, §.!°" IL 6. 13. 16-17 
emphatically says that there can be no separation between 
husband and wife, for since marriage they have to perform 
religious acts jointly. 


Marriags ig a composite rite comprising several subordinate 
elements which have to be done in a certain order and the last 
of which is seeing the constellation of the seven sages ; it (rite ) 
brings about the status of 2 woman as a person’s wife, '°* 


The first consideration is: how to choose a bridegroom and 
what qualifications make a person a very desirable bridegroom, 
Agyv. gr. (1. 5. 2) says ‘one should give a maiden (in 
marriage ) to a man endowed with intelligence’, The Ap, gr. 
(3. 20) remarks “the accomplishments of a bridegroom are 
that he must be endowod with good family, a good character, 
suspicious characteristics, learning and good health’. Baud. 
Dh. 5. 1V¥, 1. 12 states ‘a maiden should be given in marriage to 
one who is endowed with good qualities and who is a celibate 
(till then)’. Even the Sakuntala (IV) echoes the words of 
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Baudhayana ‘the best idea is to give one’s daughter to a man 
endowed with good qualities’. Yama quoted in the Sm. C. (Lp. 78) 
says ‘one should seek for seven qualities in a bridegroom viz. 
good family, good character, bodily appearance, fame, learning» 
wealth and support ( of relatives and friends ); the other matters 
need not be considered’, Brhat-paragara ( p. 118 Jiv. ed.) 
enumerates eight qualities in a bridegroom viz. caste, learning, 
youth, strength, health, support of many ( friends &c. ), ambi. 
tions ( arthitva ), and possession of wealth. Asv.gr. (I. 5.1) and 
others place kulo (a good family ) in the forefront in the case 
of both the bride and the bridegroom. *®° ‘ One should first 
examine the family (of the intended bride or bridegroom ) 
ay it has been said above (in the Aév. Srauta siitra 1X. 3).’ 
‘The Aév, Srauta reads ‘those who on their mother’s as well as 
their fathor’s side through ten generations are endowed with 
learning, austerity and meritorious works or whose pure 
brahmana linesge can be traced on both sides ( for ten genera- 
tions) or according to some on the fathor’s side.” Manu regarded 
a good family as the most important from tha eugenic point 
of view. In IV, 244 he says ‘one who dosires to raise hia 
family to excellence and eminence should always enter into 
marriage alliances with the best and avoid alliance with the 
low °; and adds (III. 6-7) that ten kinds of families even though 
richly endowed with cattle, wealth &c. should be avoided in 
marriage viz, in which the samskdéras are not performed, in 
which there is no male progeny, which are devoid of Veda (study), 
which have hairy members, that suffer from piles or consumption 
or indigestion or epilepsy, white or black leprosy. Manu (III, 
63-65) oxplains under what circumstances good families are 
reduced ton bad state. Harlta states that the offapring is in 
wocordance with the (qualities of the) family of the parents. The 
Hargacarita (IV ) gives expression to the view that generally 
the wise look to good family first even though there may be 
other qualities in the bridegroom. Manu II. 238, however, allows 


& mun to marry a girl even from an inferior or bad family 
provided she is a jewel among women, 
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Yaj, (1. 54-55) emphasizes the importance of a geod 
family famed for ten generations and freedom from diseases 
that are hereditarily transmitted and adds that the bride- 
groom must be young, intelligent, a favourite among the 
people and his virility must be carefully tested. The Mit. on 
Yaj. 1, 55 quotes Narada (stripumsa ) who mentions some 
characteristics of the virile man and enumerates fourteen 
varieties of impotent persons (verses 11-13), Katydyana '°?! 
mentions what defective bridegrooms are to be avoided viz. 
the lunatic, one guilty of grave sins, leprous, impotent, 
one of the same golra, one bereft of eyesight or hearing, an 
epileptic and adds that these defects are to be avoided even 
among brides. The Mahabharata observes ‘friendship and 
marriage should take place between those alone whose wealth 
is similar and whose learning (i. 6. the learning in whose fami- 
lies) is of equal status, not between opulent (well-off) and 


the poverty-stricken’, 1% 


Though Manu and Yaj. indicate that itimpotent persons aro 
not oligible for marriage, yet such persons rarely married, 
Their marriages were held valid by Manu, Y4j. and others 
and their sons (by niyoga ) took property as if they were aurasa 
sons. Vide Manu [X. 203 and Yaj, I], 141-142. 


The Samskaraprakase ( pp. 752-754) contains a long dia- 
cussion on the question how from bodily characteristics one can 
find whether a man will live long or what his prospects would 
be. These are passed over for want of space, 


Rules for the selection of the bride are far more elaborate 
than those for selecting a bridegroom, though in some respects 
they are the same (such as about the necessity of good family, 
about the absence of diseases &o,). Vide Vas I. 38, Visnu Dh. 
S. 24. 11, Kamasitra III. 1. 2. Even the Sat. Br. (I. 2. 5. 16) 
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gives expression to the then view that broad hips and slender 
waists ake women attractive. Agv. gr. I. 5.3 says’ ‘ one 
should marry o girl who is endowed with intelligence, beauty, 
a good character and auspicious characteristics and who is 
healthy ’. San. gr. 1.5.6 and Manu III. 4 and Y4j. 1.52 also 
require that the girl should be possessed of auspicious charac- 
teristios (or indications). These (laksanas) are of two kinds, 
bahya (visible or bodily characteristics ) and abhyantara 
(invisible), Ap. gr. 1% (III. 21) states a commonsetse rule: 
‘a girl on whom his mind and eyes are riveted will bring him 
happiness (or prosperity ), he should pay no heed to other 
things; this is tho view of some’, The Kamagitra quotes the 
view of Ghotakamnukha ‘ho should proceed to marry a girl on 
taking whom as his wife he would regard himself as blessed 
and would not be blamed by his friends (or persons in a similar 
station in life)’, Manu IIL &@ and 10, Visuu Dh. S, 24, 
12-16 say that one should not marry a girl having tawny hair or 
having an excessive limb (such as a sixth finger ) or a deficient 
limb, who is hairless or very hairy, who is talkative and has 
yellowish eyes; but should marry a girl wao has limbs void of 
any defect, whose gait is like that of a swan or an elephant, 
the hair on whose head or body is of slight growth and whose 
teeth are small, whose body is delicate. Tho Visnu-purana 
(TH, 10. 18-22) adds that the girl must pot have a marked 
growth of hair on her chin or lip, her voice must not be hoarse 
or like that of a crow ; her legs and ankles must not be very 
hairy, there should he no dimples on her cheeks when she 
Jaughs, she should not be very dwarfish or very tall &c. Manu 
Hf. 9 and Ap. gr. (IIL 13) say that the girl to be married must 
not bear names of the Junar mansions (such as Revati, Ardra 
&c. ), trees or rivers, she must not bear a mieccha name or that 
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of a mountain, of a bird, of a snake or of a slave or a name that 
is terrific. Ap. gr. (III. 14) and Kamasitra III. 1.13 mention 
that a girl should not be chosen, the penultimate letter of whose 
name is r or ] (such as Gaur!, Sali, Kamali). Narada '?? ( stri- 
pumsayoga 36) says that defects of girls are as follows :—when 
they suffer from long-standing or disgusting diseases, when they 
are devold of a limb or have already had connection with an- 
other man, when they are wicked or have their minds fixed on 
another; and Ap, gr. (III, 11-12) states other defects of girls 
viz. one should not choose a girl whois asleep or weeps or has 
left the house when persons come to see whether she can ba 
chosen. Vide Ma&rkandeya-purana 34. 76-77 for gunas and 
defecta of girls as ‘ brides’, 


Bhar, gr. I.11 says that there are four inducing reasons'®“’ for 
marrying a particular girl viz. wealth, beauty, {intelligence and 
family. If all four cannot be secured, wealth may be neglected 
(as the least important of all ); then beauty may be neglected if 
there is intelligence and good family, but there is s difference of 
view as to the latter two, some preferring intelligence to family 
and others family to intelligence. Mdanava er. (I. 7. 6-7) adds a 
fifth inducement for marriage, viz. vidya (learning) after 
beauty and before prajiad. Vids algo Varaha gr. 10. 


Some of the grhyasiitras propose a peculiar mystical method 
of sclecting a bride. The Adv, gr. (1. 5.3) after stating that 
one should select a girl endowed with good characteristics 
(laksanus ) proceeds ‘lakganas are very difficult to discern’ 
and therefore prescribes (I. 5. 5~6) that eight lumps of different 
kinds of earth should be taken respectively from a field that 
yields two crops a year, from a cow-stable, from a vedi ( sacrifi- 
cial altar, after sacrifice is performnd), from a pool of water 
that does not dry up, from a gambling place, from a place 
where four roads meet, from a barren spot, and from a burial 
ground; then he should recite over the lumps the formula ‘ r/a 
(right } has been born first in the beginning; truth is founded 
(or fixed) in rta; may this girl attain here that for which she 
is born ; may what is true be visible; ‘then he says to the girl 
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‘take one of these’. According as she chooges the lump, it may 
respectively be deemed that she will have offspring rich in food 
(if sho chooses the lump of the earth taken from the field of 
two crops year &ec. ), or rich in cattle, or rich in spiritual 
lustro or rich in everything, or addicted to gambling, or 
wandering in different directions or poor, or that she will bring 
death to her husband (if she takes the lump of the earth from 
the burial ground). The Gobhila gr. II, 1. 4-9 speaks of these 
lumps and adds that a ninth lump may be formed by mixing 
up the earths of all cight varieties and that if she takes up any 
one of the four lumps of carth from an altar, furrow, o pool or 
a cow-stable or (according to some ) the ninth lump, she may 
be selected. The Laugaksi pr. 14. 4-7 contains the same rules as 
in Gobhila. Ap. gr.’?* (ITI. 15-18) prescribes a somewhat different 
method, If both sides agree, the bridegroom (or his friends) should 
place in one lump of earth several kinds of seeds (such as rice,barley 
&c.); he should tako (a lump having in it) the dust from an altar,a 
third having a ciod from a ploughed field, a lump having cowdung 
inside and (a fifth having) a clod of earth from a cemetery and keop- 
ing therm before the girl ask her to touch one of them (the five ). 
If she touches any one of the first four, that is an indication of 
future prosperity (of the nature of the object touched ), but 
the lest (viz, clod of carth from cemetery ) ig objectionable. 
he Varaha gr. 10 and Bhar, gr. I. 11 speak of only four lumps 
of earth viz. from a ficld, from an altar, from a cow-stable, 
and from a cometery and say that one should not marry o girl 
who takes up the lump of cemetery carth. Manava ex. (1. 7. 
9-10) speaks of eight lumps but substitutes a lump of earth 
where dirvi grows and a lump from under a tree filled with 
fruit for earth from a pool of water and one from a gambling 
placo and adds that the cight lumps should be placed ina 
temple and if the girl takee up the lump from a cemetery or 
from a barren spot or from where four roads meet she should 
not be married. Many digests like the Gr. R. (pp. 13-22) contain 
long quotations which dilate upon the indications about the 


auspiciousness or otherwise cf gitls from their several physi- 
cal features, 


Gaut, IV. 1, Vas. 8.1, Manava gr. J.7,8, Yaj. I, 52 and 


several others say that the girl must be younger ( yaviyas! ) 
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than the bridegroom and the Kamasitra ( III. 1, 2 ) recommends 
that she must be younger than the bridegroom by at least three 
years. The Mit. on Yaj. I. 52 explains ‘ yaviyas!’ as meaning 
* younger in ago and smaller in stature’ (than the bridegroom ). 
What the age of marriage was will be discussed a little below. 


Gaut. IV. 1, '° Vas. 8.1, Yaj. I. 52, Manu (III. 4 and 12) 
and others say that one should marry only a girl who isa 
virgin and of the same caste, How far widow-marriages and 
Intercaste marriages were allowed would be discussed later on. 


Tho Manava er. I.7.8, Manu III. 11 and Y4j. I. 53 require that 
the girl to be chosen must not be brotherless. This requirement 
which has been not in force for canturies has a long history 
behind it. In Rg. I. 124.7 it is said '°’ ‘as a brotherless maiden 
comes back towards hor male relations (her father’s family)...so 
the duwn reveals objects (or her beauty ).’ In the Atharvaveda 
J, 17.1 we read ‘like brotherless women let them sit still with 
their splendour gone’. Both these passages are quoted and 
explaincd inthe Nirukta III. 4-5. In ancient times when a 
man had no gon, he could make his daughter do for a son (i. 6 
she herself became putriki ) and stipulate with the person 
wiarrying ber that the son born of her would bo his (i.e, the 
rirl’s father’s) son and would offer pindas as a son to his 
maternal grandfather. The resalt would be that the son of 
such a gir] would not off > pindas to his father and would not 
continue the line of his father. Rg. IIL 31. 1 (a very obscure 
and difficult verse) has been explained by the Nirukta (JID. 4) 
as referring to the practice of declaring a daughter to be one’s 
son '2, Therefore, brotherless maidens were not chosen as 
brideg and the Rg. speaks of spinsters growing old in their 

parental howe ( Reg. IL. 1. 7). Vas. Dh. S. 17. 16 refers '0F! to 
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Reg. I. 124. 7 and quotes a verse about a brotherless girl. Such 
a daughter at whose marriage the father made the stipulation 
stated above was called putrika’ and according to Gaut, 28.17 
come ™*4 teachers went so far as to say that a daughter became 
a putrikaé by the mental resolve of the father alone ( without 
there being an express agreement with the bridegroom ). It is 
thercfore that Manu (3.11) ordains that one should not marry 
a girl that has no brother, as there is the danger of her being a 
putrika, Tho Nirukta (IIL 5) quotes another )!°?> Vedic passage 
‘one should not marry ao brotherless woman, for she becomes 
the son of him (hor father)’ and remarks that in this passage 
there is a direct prohibition against marrying a brotherless 
maiden (while in the passage of the Atharvaveda it is indircct, 
being involved in a simile) and it is also expressly said that she 
becomes the con of her father. In medieval times this prohibi- 
tion against marrying a brotherless girl gradually was ignored 
and in modern times the pendulum has swung the other way, 
a brotherloss girl being a coveted prize if her father be rich. 
In course of time popular feeling changed and no girl could 
remain unmarried if she wanted heavenly worlds. There is an 
interesting story in the Salyaparva chap, 52 of the daughter of 
Kuyigarga who, when told by Narada tbat an unmarried 
woman could not secure heaven, married for one day Srogavat 
and then went to heaven, 


Thero are further restrictions about choosing a girl for 
marriage. The rule was that a msn should marry a girl of the 
same caste, So far there is what is called endogamy (i.e. rule 
requiring marriage within a certain large community ), But 
within this large community there were certain groups which 
were prohibited for marriage to a person belonging to snother 
group of the samo caste or community (i. e. the principle of 
exogamy operated within the jarge community itself). The 
Hir, gr. I, 19. 2, Gobhila gr. III. 4. 4, Ap. Dh. 8. IL 5. 11. 15 
require that the bride to be chosen Inust not belong to the same 
gotra as that of the bridegroom. They are all silent about the 
satneness of pravara. Gaut. IV. 2., Vas, Dh. S, VIII. 1, Manava 
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gr. I. 7. 8, Vardha gr. 9, Sankha'®* Dh. 5, forbid marriage with 
a girl whose pravara (or drseya) is the same as thst of the 
bridegroom; but they say nothing about the prohibition against 
the sameness of gotra. It is somewhat romarkable that some 
of the grhyasitras like ASv. and Par, say not a word about 
sameness of gofra and pravara. Visnu Dh, 8S. 24. 9, Vaik. III. 2, 
Yaj. I. 53, Narada (stripurmsa, verse 7), Vodavyasa IIL. 2 and 
many others prohibit sameness of gotra as well as of pravara. 
Gobhils gr. HL 4.5, Manu IIL 5, Vaik. ITI. 2 and Ap. Dh. 8. 
IL 5. 11. 16 require that the bride must not be a sapinda or 
blood relation of the mother of the bridegroom; while, Gaut- 
IV. 2, Vas, VIII. 2, Visnu Dh. 8. 24.10, Varaha gr. 9, Sankha 
Dh. ( quoted above ), Yaj, J. 53 and others restrict the prohibi- 
tion against marrying a sapinda girl to seven dogrees on the 
father’s side and five degrecs on the mother’s side. There were 
others like the Vedavydsa-smrti which not only prohibited 
marriage with a girl who had the same gotre as the bride- 
groom’s, but prohibited marriage with a girl whose mother's 
gotra was the ssme as the bridegroom’s. 


All these prohibitions against marrying « sagoira, sapravara 
or sapinda girl are extremely important, as the following 
considerations will show. It is a canon of the Purvamimamsa 
that if there isa seen (drsta) or easily perceptible reason for 
a rule stated in the sacred texts, it is only recommendatory 
and a breach of such a rule does not nullify the principal act. 
But if there is an unseen ( sdrsta ) reason for a rule and there 
is a breach of such rule, the principal act itself is rendered 
invalid and nugatory thereby. The rule about not marrying 
& worman who is diseased or who has superfluous or deficient 
limbs bas 6 seen reason viz. marriage with such a girl causes 
unhappiness (if she is diseased ) or comment (if she has defi- 
cient limbs). Therefore, if a person marries such a girl the 
marrisge is perfectly valid. But there is no seen or easily 
perceptible reason for the prohibition against marrying a 
sagotra or sapravara girl, Therefore, such rules go to the root of 
the matter and are obligatory and, if there is a breach of them, 
the marriage is no marriage, it is null and void. So even if 
@ person goes through a ceremony of marriage with a girl who 
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is a sagotra or sapravara or sapinda ( within prohibited degrees ) 
she does not in law become his wife at all, These principles 
are very lucidly set 8” forth by Medhatithi on Manu III. 11, 
by the Mit. on Yaj. I. 53, the Madanaparijita and other works, 
Therefore, these questions of sagotra, sapravara and sapinda will 
be dealt with at some length later on, 


Tho question of the age of marriage for men and women will 
now be considered, This isa very interesting and instructive 
study. The age of marriage for both sexes has varied consider- 
ably from age to age, from province to province and also from 
caste to caste evon at the same time.’ As rogarda men thero 
is no special rule as to the age before which o man was obliged 
tomarry. A man could remain celibate all his life, whilo at 
least in medieval and modern times marriageo has been abgo- 
lutely necescary for every girl. A man was to marry after he 
had finished his Vedic studies; but the pericd of Vedic study 
was fluctuating (i.e. it could be 12, 24,36, 48 years or as much 
time og was necessary to master one Veda or a partion of it). 
Usually twelve years were devcted to brahmacaryn in ancient 
times and as upanayana ordinarily took place in the 8th year 
(for brihmanas) a man would ordinarily be 20 years old or 
more at the time of marriage. It is therefore that Manu (IX. 
94) remarks that a man of thirty may marry a girl of twelve 
years or 8 man of 24 who is in a hurry to become a houre- 
holder may marry a9 girl of cight. Basing on this the Visuu- 
purina '* (TIf.10.16) says that the ages of the bride and 
bridegroom should be in the ratio of 1 to 3. Angiras says that 
the bride should be two, three, five or more yeara younger. In 
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the Mahabharata '°!° Gautama is prepared to give his daughter 
in marriage to Uttanka if he could bea youth of 16 years. In 
another place the Mahabharata (Sabha 64. 14 and Vanaparva 
5.15) uses the simile of a maiden not liking a husband of 60 
years. That shows that girls were sometimes married to even 
old men of 60 in those days asrarely in mecdern times also. In 
the Mahabharata (Anué$asano 44, 14) the respective agcs of the 
bridegroom and bride are recommended as 30 and 10 or 21 and 
%; while the Udvahatattva (p.123) and S. Pr. p. 766 quote a 
verse from the Mahabharata that a man of 30 should marry 3 
girl of 16 (but from the metre and context it appears that 
“godasa-varsim’ as printed should be ‘ dasa-varsam )’. 


In the Reveda there are no clear statements about the exact 
age when girls were married. But there aro indications that 
many girls were married at a sufficiently mature age (at least they 
were not married at the tonder age of eight). We have alrcady 
seen (p. 435) that brotherless girls often remained unmarried till 
old age. One of the benevolent deeds!" of the ASvins is that 
they bestowed a husband on Ghosi who was growing old in her 
father’s house. Vide also Rg. I. 124.7, 11.17. 7, and Atharva- 
veda J. 17.1. In Rg. X. 27. 12 it is said ‘ when a bride is fine 
looking and well adorned, she by herself seeks her friend from 
among men’. That shows that girls were grown-up enough to 
select their husbanda. Some of the verses in the marrisge hymn 
(such os Rg. X. 85, 26-27, 46 ) indicate '* that married girls 
could not have boen child-wives, but must have beon grown-up. 
On the other hand in Mtg. I. 116.1 it is said that the Nasatyas 
( Asvins ) bestowed a wife on Vimada who was an arbhaga (of 
tender ago ).!4? But all that is meant seems to be that Vimada 
wos a mere boy as compared with his rival kings who had 
come as suitors. Tho two verses Rg. I. 126. 6-7 ( which are 
rather too naive ) indicate that girls were married before they 
had attained puberty. In Rg. I. 51.13 Indra is said to have 
given to old Kaksivat a wife named Vrcayé who is styled 

‘arbha’ (young). But that word is only used in contradistinc- 
tion to the word ‘mahate’ “Aerown old ) applied: to Kakgsivat 
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and conveys no idea of her exact age.* On the whole one 
may conclude that in the period of the Rgveda girls were 
probably married at any age (either before puberty or aftor 
puberty ) and sometimes remained spinsters all their life. The 
other Sarhhitas and the Brabmanas do not shed much light on 
the question of the age of marriage for girls. Inthe Chan, Up. 
Usasti Cakrayana is described as dwelling in the Kuru country 
with his wife, who is said to have been ‘atiki’ which Samkara 
explains as ‘a mero undeveloped girl ’.'*5 


Coming to the ancient grhya and dharma sitras, it will be 
seen from several considerations that girls were married just 
before the time of puberty or immediately after it. Among 
the sevoral requirements of the bride to be chosen several grhys 
sutras lay down that she must be a ‘nagnika*. Vide Hir. er. 
I. 19. 2, Gobhila gr. LIT. 4.6, Manava er. I. 7. 8, Vaik. VI. 12! 
The word nagnika is variously explained by the commentators. 
M &trdatta on Hir, gr. explains that nagnika means ‘ one whose 
menstrual period is near’ i.e, one who is fit for intercourse, 
Astavakra, the commentator of the Manava gr., explains 
nagnikd ss ‘one who has not yet experienced the impulses and 
emotions of youth' or ‘one who looks pretty even without 
clothes ' (taking the word along with ‘ Sresthim ’ that follows ), 
The Grhyasaingraba ” (which is much later than the Gobhila 
gc.) explains ' nagnika’ as one who has not yet reached puberty, 
These varying explanations of the word ‘nsgnika’ are due to 
the fact that when some smriis and commentators wrote child 
marriages were not in vogue, whilo they were in vogue when 
and where others flourished. Vas. Dh, S. 17. 70 says ‘the father 
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should give away his daughter while she is still nagnika 
through fear of her attaining puberty ( while unmarried ),’ 
This shows that according to Vas. nagnika must have been a 
girl of tender years or one that had not attsined puberty. 


There is another very important indication. Most of the 
prhyastitras prescribe that the married couple should be celibate 
for at least three nights after marriage (if not for a longer 
period ), For example, the Par. gr, (1. 8) says!*® ‘ the married 
pair should (after marriage) not partake of ksd@ra aud lavana for 
three nights, should sleep on the ground ( and not on a cot, for 
the same period ) and should not have intercourse for a year, 
twelve nights, six nights, three nights in the last resort’. Vide 
for a similar rule Aév. gr. I. 8, 10, Ap. gr. 8. 8-9, San. er. 
EX. 17, 5, Manava er. L 14. 14, Kathaka er. 30. 1, Khadira er. 
I. 4. 9 and others, Such an injunction agsinst intercourse for 
three nights after marriage would have been uncalled for and 
extremely inappropriate if girls had been usually married 
when they were only eight to ten years old. Such injunctions 
by so many authors presuppose that girls must have generally 
been very near puberty or past puberty at the time of marriage. 
Haradatta who belongs to about the 12th century A. D. expressly 
gays? that (in his days) in certain countries intercourse was 
commenced immediately after marriage and that such a usage 
being opposed to Agv. gr. I. 8. 10 should not bo followed ( but 
continence should be observed at least for three days after 
marriage). “bis shows that so late as 1200 A. D. in several 
countries the marriageable age of girls must have been at 
least about 14. 


In :xost of the grhyasiitras there is a rite called ‘ caturthi- 
karma’ (rite on 4th day after marriage). Vide Gobhila IT, 6, 
San. gr. I, 18-19, Khadira gr. I. 4. 12-16, Par. gr. 1. 11, Ap. gre 
8. 10-11, Hir, gr. I. 23-24 &c, This rite has been described above 
(pp. 203-204) and corresponds to the garbhadhana of later writers 
(e. g. Yaj. I. 11). As cohabitation is expressly mentioned in 
connection with this rite performed on the fourth day after 
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marriage it follows that girls must bave generally been quite 
grown-up at the time of marriage. 


In some of the grhyasiitras and smrtis a slight prayascitta 
(purificatory ceremony ) is presoribed if the bride has menstrua- 
tion during the progress of the marriage ceremonies. Vide 
Baud. gr. IV. 1.10, Kausika sitra 79. 16, Vaik. VI. 13, Atri 
(ed. by Jiv. part I. p. 11). 


Gaut,'5° (18. 20-23) says ‘a girl should be given in marriage 
before she attains the age cf puberty. He who neglects it 
commits sin. Some declare that she should be given 
in marriage before she begins to wear clothes, A marria- 
geable girl (who is not given in marriage by her father 
&c.) should allow three monthly periods to pass and after- 
wards unite herself to a blameless man of her own will and 
give up the ornaments received from her father (or her 
family)’. This passage establishes that even before Gautama 
(i. 2 500 or 600 B. C,) there were people who advocated 
marriages of infant girls that did not care to put on clothes 
(i. e. who had no sense of shame if they went about without 
clothes ), that Gautama disapproved of this view, that he only 
prescribed that the marriage of girls should take place before 
puberty and he was not horrified if girls got themselves married 
sometime sfter puberty. But it is clear that no blame 
attached to the girl married after puberty or to the husband; 
the idea, however, had arisen even then that the father or 
guardian incurred blame or sin by not getting s girl married 
before puberty. Manu (1X. 89-90) goes so far as to say 
‘A maiden may rather stay in her father’s house even till her 
death, though she may have attained puberty; but the father 
should never give her to one who is devoid of good qualities. A 
"maiden after attaining puberty may wait for three years (to 
see if she is given away by her father or brother &c.) but after 
this period she should seek a husband who is similar to her.’ 
Anuéasanaparva 44. 16 is to the aame effect. Baud. Dh. 8. 
IV. 1, 14 and Vas, V. Dh. S. 17. 67~68 give the same rule as in 
Manu 1X.90. But both add ( Vas, 17, 70-71 and Baud. Dh. 8S, 
TV.1.12) that the father or guardian incurs the sin of destroying 
sn embryo at each appearance of menses as long as the girl is 
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unmarried. Yaj. I. 64 and Narada (stripumsa, verses 25-27 ) 
state the same rule, 


On account of this change in popular beliefs and senti- 
ments it came to be recommended that a gir! must be married 
early and may be given even to one!5' who is devoid of 
qualities (in spite of Manu IX 89), Vide Baud. Dh. 8S. 
IV, 1.12 and 15. 


So we aee that from about 600 B. C. to about the beginning 
of the Christian Era it did not matter at all if a girl was 
married a few months or few years after puberty. But by about 
200 A. D.( when the Y4j. smrti was composed ) popular feeling 
had become insistent on pre-puberty marriages. The reasons for 
this change are not quite clear. But it is possible to hold that it 
was due to the following circumstances. Buddhism had spread 
far and wide during these centuries with its encouragement 
of the institution of monks and nuns. There was laxity of 
morals among nuns, A further reason may be adduced viz. that 
girls had generally ceased to study anything, though some of them 
certainly did study in the times of Panini and Pataijali, and so 
society did not like girls to remain doing nothing. From the 
times of the Rgveda (X. 85. 40-41) there was 4 mystical belief 
that Soma, Gandharva and Agni were the divine guardians of 
6 gir) andthe Grhydsamgraha ( quoted in the com, on Gobhila gr. 
IIT. 4.6) says that Soma enjoys a girl first, then Gandharva 
enjoys her when her breasts deveJop and fire when she men- 
trustes. Therefore, a feeling arose that a girl must be married 
even before she develops any distinct signs of femininity. 
Sarmvarta '5? ( verses 64 and 67) gives expression to this idea, 
Further, since marriage came to be looked upon as the upanayana 
in the ease of women, naturally the age for upanayana (3th year) 
came to be looked upon as the proper age for marriage. Vide 
Samskarakaustubha quoted below. It came to be believed that 
there was no hope of heaven for 8 woman who died unmarried. 
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In the Salyaparva !°53 chap. 52 we have the story of a girl, 
daughter of Kuni Garga, who practised severe penance till she 
reached old age and yet was told by Narads that if che died 
unmarried she would not go to heaven. The woman induced 
Srngavat of the Gailava family for a day previous to her death to 
marry her by the promise of giving him half of her merit (punya). 
The Vaik, 5* (V.9), while describing the ceremony of funeral 
rites in casos of distress, mentions the curious practice of find- 
ing out a male of the same caste for a girl, who dies unmarried 
though of the age of puberty, with whom a sort of marriage is 
gone through and the girl] is then cremated. Whatever the reasons 
may be, this tendency to bring down the age of marriage for 
girls was accentuated in the first five or six centuries of the 
Christian era, The Laugiksi® ® gr. (19, 2) says ‘ brahmacarya 
for girls lasts till the 10th or 12th year’, The Vaik. (VI, 12 ) 
says that a brahimana should marry a brahmana girl who is a 
nagnika or gaur? and defines nagnika as a girl over eight years 
but less then ten and gauri as one who is between ten and 
twelve and has not had menstruation. Apararka (p. 85 ) quotes 
the Bhavisyapurina to the effect that nagnika is one who is ten 
years old, Vide Sm. C. quoting Samgraha, Pardsara, Yaj. 
and Sarnvarta go even beyond this, Parasara’®*® ( VII. 6-9 ) 
says ‘a girl of cight is called gauri, but one who is nine years 
old is a rohin); one who is ten years old is a kany4; beyond this 
(i.e, after 10 years) she is a rajuszala, If a person does not 
give away a maiden when sho has reached her 12th year, his 
pltrs have to drink every month her menstrual discharge. The 
parents and also the cldest brother go to hell on seeing (an 
unmarried ) girl reaching the state of a rajasvala’, Pardgare 
adds thet the brihmana who marries such a girl should not be 
spoken to or admitted to dinner in the same row (as other 
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braéhmanas) and that he becomes the busband of a vrsali. On 
the other hand the Vayupurana ( 83. 44) extols the marriage of 
a gaurl by remarking that her son purifies 21 ancestors on his 
father’s side and6 male ancestors on his mother’s side. Sarhvarta 
( verse 65-66 ) has the same two verses as Pardgara (VII. 6 and 8) 
and winds up (verse 67) by saying that the marriage of a girl of 
eiglt is highly commended. The same four verses (Paraésara VII. 
6-9 ) occur in Brhad-Yama (Anan. ed.) chap, 3. 19-22, but the 
order is different. Angiras (vv. 126-128, Anan. ed.) has the 
saine verses. KaSyapa as quotedin the Gr. R. (p. 46) says 
that a girl is called gauri when she is seven, a kanyaka when 
she is ten and kumar! when she is twelve. It will be noticed 
that the smrtis of Vaikhduusa und Kasyapa differed from 
Pardsara as to the definition of gaurl. Further the three smrtis 
make marriage of s girl after puberty an extremely sinful act 
and condemn not only the parents but also the husband, while 
Baud, prescribed only a slight prayascitta for the father alone 
even if there was menstruation during the marriage rites. 
Marlici!*” ( quoted in Par, M. L. 2. p. 177) said that choosing a 
bride who was five years old was best. Even Manu (9. 88 ) 
recommended an early marriage if a very desirable bridegroom 
was available, Rama and Sita are said to have been respective. 
ly 13 and 6 at the time of marriage ( Aranyakanda 47. 10-11), 
But this passage appeare to be an interpolation. In the 
Balakanda'*® it is exnressly stated that Sita and her sisters 
enjoyed in private dalliance with their respective husbands 
immediately after marriage. If this is ¢rue then Sita could not 
have been only 6 at the time of marriage. 


The rule that brahmana girls were to be married between 
8 to 10 years became general from about the 6th or 7th century 
and continued down to modern times. During the last two or 
three decades the marriageable age of girls owing to several causes, 
particularly the ravages of plague and the economic condition 
of the middle classes, has risen very high and marriages of girls 
even of pocr briabmanas hardly ever take place before 16 and 
have to be postponed tc the age of 20 and beyond. Besides 
the Child Marrisge Restraint Act (XIX of 1929, as amended 
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by Act 19 of 1938) has fixed the minimum aga limit for girla at 
14 and persons getting their daughters married before the 
completion of 14 years are liable to be punished in a criminal 
court under the Act. Thereig no reason to laugh at ancient Indian 
writers for the low age of marriage they advocated. Child 
marriages were common in al] countries of Europe, Even in 
England the age limits for bovs and girls were recognised by 
the law only at 14 and 12 respectively until 1929, when the 
lowest marriageable age for both was fixed at 16 (19 and 20 
Geo. V, Chap. 36). Besides it must be remembered that when 
marriages of girls of tender years took place they were purely a 
sacrament, There was no question of consummation which took 
place only after puberty. Sages condemned intercourse even 
with one’s wife before she attained puberty. '°5* Winternitz in 
* Die Frau.’ p, 135 refers to a work of F. J, Furnivall on ‘ Child 
Marriages, Divorces &c’ between 1560-66 A. D, in England 
from which it is clear that marriages of children of 9 or10(and 
rarely of even 2 or 3 years) took place in England only about 
300 years ago. 


These rules about the proper age for the marriage of girls 
affected only brahmanas. Sanskrit poets and dramatists always 
depict that the heroines in their works are grown-up at the time 
of marriage and even Bhavabhiti imagines that Malat!, the 
heroine of his romantic drama of Malatimadhave, was go 
grown-up that it was practically a case of love at first sight. 
Vaik. (VI. 12) requires a brihmana bride to be a nagnika or 
gauri, but does not prescribe the same qualification for a 
ksatriya or vaigya bride. In the Harsacarita princess Rajyaéri 
is described as quite grown-up at the time of her marriage which 
was consummated on the very day of marriage (vide the last 
pars, of the 4th Ucchvasa ). The Samsakara- prakéga !°° expressly 
says that there is no prohibition against marrying a girl who 
has passed the age of puberty for ksatriyas and others, Even 
in Pauranic times grown-up unmarried girls must not have been 
unheard of. The Gr. R. p, 83 quotes a passage from the 
Brahmapurana where the injunction to observe complete celi- 





1059. srarstignmeratt Rargeat area: | eadlentor Gane a BTETTTAATA- 
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bacy for ono year, 12 days, 6 days or 3 days is construed as 
respectively referring to girls whose agea were 8, 12, 16 or 20 at 
the time of marriage.!°*! 


Another important question is inter-caste marriages. It has 
already been shown ( pp. 50-58 ) how anuloma marriages were 
allowed, while pratiloma unions were condemned and how it 
was supposed that numerous sub-castes arose from such mixed 
marriages. 


It is the contention of several eminent scholars (ce g. 
Senart in his ‘Caste in India’ translated by Ross p. 124) that 
caste as implied in modern usage and in its strict sense did not 
exist in the times of the Rgveda and the other Vedic Sambitas, 
We have seen, however, that the four varnas had been reco- 
gnised in the times of the Sambitas and that ideas of superiority 
and inferiority due to being of a partioular varna had become 
quite prevalent. But the practices as to marrying outside 
one’s varna and taking food had not become as rigid and 
cast-iron as they became in medieval times. A few clear 
examples of inter-caste marriages may be cited from the Vedio 
Literature. The Sat. Br. (IV.1.5,S. B. BE. vol. 26, pp. 272-275 ) 
narrates the story of the old and decrepit sage Cyavana who 
was 6 Bhargava ( descendant of Bhrgu ) or Angirasa to Sukany&, 
the daughter of king Sarydta, a descendant of Manu. The 
Sat. Br. ( XIII. 2. 9. 8, 1°°* S. B, E. vol. 44, p. 326) quotes s half 
verse from the V4j. 8. (26. 30) and then remarks ‘ therefore he 
does not anoint ( as king ) the son of the vaisya woman.’ This 
suggesis that a king might marry a vaisya girl, but her son 
would not have the Vedic coronation ceremony performed on 
him. Verses 17-19 of the Rgveda V. 61 sre interpreted by the 
Brbad-devata (Vv. 50) as referring to the marriage of the 
briahmana sage Syavasva to the daughter of king Rathaviti 
Darbhya. The story of Kavasa Ailisa who was styled ‘ disyih 
putra ' (either meaning ‘the son of a das! or used as a term of 
abuse ) by the sages has been mentioned above'( at p. 36 ). 





1061. ge fare we g wares weranker | qaeqel Hear eaTy tur aie: 
Gard a sneer greets Prenetor adart ate areseel eareneat wraoniPeen | 
wifssaiye g afy Teqeniten | sear aq @ gard cent daa gn fegraegi 
war Gra werd aad sayy aa RetreTes sercain PANT Wo ETYTTT 
quoted in qe. t. p. 83. 


1062. gar awed a dere care wentefigd arhifaanti ge 
XIII. 2.9.8. This verse has been quoted above in note 83. 


448 History of Dharmasastra | Ch, 1X 


Turning to the dharma and grhya sutras, the matter stands 
thus. Some of the grhya sutras (like ASv., Ap.) do not expreasly 
say anything about the varna of the bride. The Ap. Dh, 9,'°% 
(IL. 6, 13. 1 and 3) requires that one should marry a girl of the 
same varna, who was not given before to another and marriage 
with whom is in accordance with Sastra and says that by contra- 
vening these rules sin is incurred, So he condemns mixed marria- 
ges. The Manava gr.1.7.8 and Gant. IV.1 require that one should 
marry 2 girl of the same varna and sre silent about marriages 
with a bride of another varna, But Gautama knew of such 
marringes and enumerates the names of several sub-castes dua 
to mixed marriages (LV. 14-17) and he includes among those 
who are unfit to be invited at a sriddha dinner a brahmana 
who isthe husband of a woman of the Sidra caste (15.18), 
Mann (111.12), Sankha and Narada !* (stripumsa, v.4) say 
that the best course is to marry a girl of one’s own caste. This 
is said to be purva kalpa (the foremost or tho bast procedure ). 
Many also speak of a less advisable course (anukalpa, as it is 
called ) viz. that a brahmana may take as wife a woinan of any 
caste, a ksatriya may marry a woman of his own caste ora 
vaisya or a stdra woman, a vaisya may marry a vaisya or sadra 
woman and a sidra only a sidra woman. This is stated by 
Baud, Dh. 8, I. 8, 2, Sankhe, Manu III. 13, Visnu Dh. 8, 24. 1-4, 
Par. gr. I. 4 and Vag. Dh. S. 5 1.25 inform us that some 
teachers allowed a dvija to marry a Sidra woman but without 
Vedic mantras, But Vasistha himself condemns it severely by 
saying ‘one should not do so (i.e marry a sidra girl), for by 
doing so the degradation of the family is certain and loss of 
heaven after death’, Though the Visnu Dh, 8. and Manusmrti 
state that a dvijati may marry a sudra girl, that is not their own 
view, but they simply voice practices and sentiments prevalent 
in their time, since both denounce the marriage of a brahmana 
with o siidra girl in the most un-measured tering, Visnu 
Dh. 8. 26,5-6 (8, B. KE. vol. 7 p. 112) says that the union of 
a dvijati with a stdra woman can never produce religious 


1063. TIONS Maa eATT Wag Tes: THAT HAG Tae; | GiaeaTA 
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merit; it ig from carnal desire alone that be marries her being 
blinded by lust; and that dvijati men who thus marry Sidra 
women quickly degrade their families and progeny to the status 
of Sadras’, The ancient editor of the Manusmrti did not 
tolerate such marriages (though ho gave expression to the 
common trend of view in III. 12-13) and condemns a dvijati's 
marriage with a Sadra woman in the strongest languago 
(III, 15-19, Manu III. 15 being the same as Visnu Dh. 8. 26, 5) 
‘a brahmana by having intercourse with a Sidra woman goes 
to hell and by procreating sa son on her he loses his status 
as a brahmana’, Yaj. 1.57 allowed a brahmana or ksatriya to 
mnarry 8 girl of his own varna or of the varnas next in order, 
but laid it down as his emphatic opinion that ‘a dvijati should 
not marry a Sidra girl’, It appears however that prevailing 
public opinion and practice was too much for both Manu and 
Yaj.; for, both declare ( Yaj. [1.125 and Manu IX, 152-153 ) 
that when a brahmana has sons from wives of the four varnas, 
the son of a brahmana wife takes four shares {out of 10 in 
which his wealth is to be divided ), the son of u ksatriya wifo 
takes three, of a vaisya wife two and of a Sidra wife one, Yaj, 
(I. 91-92 ) recognises the marriage of a brahmana with a Sidra 
and says that the son of such a union is a parasava’, Manu 
III. 44 also recognises the marriage of a sadra girl with one of a 
higher class by saying that she holds the hein of the garment of 
a bridegroom of a highur class. 


This shows that the ancient smrtis ungrudgingly recognised 
marriages between a brahmana and a ksatriya or a vaisya girl. 
But opinion was not unanimous about the marriage of a dvijati 
with a sadra woman, Such marriages took place, but were 
looked upon with disfavour and often condemned with severity, 
Anuloma marriages wero frequent enough till the 9th or 10th 
century A, D., but became rare later and for tho last several 
hundred years they hardly ever took place or they were not at 
all recognized as valid by the communities concerned. The 
epigraphic records furnish well authenticated instances of 
inter-caste marriages, The Vakatakas were brahmanas (their gotra 
being Visnuvrddha), The Poona p!atos of Prabhavatigupta (£. I. 
vol. 15 p. 39 ) establish that she was a daughterof Candragupta 
II. ( first quarter of 5th century A. D.) of the Imperial Gupta 
dynasty and became the chief queen of the king Rudrasena II of 
the Vakataka line. The Talagunda pillar insoription of the 
Kadamba king Kakusthavarman ( E. I. vol. 8 p, 24) recites that 
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the founder of the Kadamba family was Maydérasarman, a 
brahmana, who being exasperated with the Pallavasof Kaficl took 
up the sword. His descendants have names ending in varman (as 
ksutriyas should have, according to Manu II. 32), The inscrip- 
tion mentions tiat Kakusthavarman (who was 4th in descent 
from Mayiiragsrman ) got his daughters married to Gupta and 
other kings. In the Ghatotkaca Inscription of YaSodharman 
and Visuuvardhana (A. 8S. W. I. vol. 4, p.140) we are 
told that Soma, a brahmana and ancestor of Hastibhoja, 
minister of the Vakataka king Devasena, gave his heart to 
wives born in brahmana and kgatriya families, The Tip- 
perah copper-plate grant of a chieftain called Lokan&tha 
(E. I. vol, 15, p. 301 ff) dated in the 44th year ( probably of the 
Harsa era i, o. about 650 A. D.) says that Lokanatha’s ancestors 
belonged to the Bharadvaja gotra (p, 306) and that tho 
maternal grand-father of Lokandtha was Kedava who is said to 
havo boen » parasava ( p. 307), while Kesava's father Vira was a 
brahinans (dvijasattama), Viripadev!l, a daughter of the 
famous Vijayanagara king Bukka I (1268-1298 A. D. ), was 
married to a brahmana named Brahma or Bomanna Wcdeya, 
who was the Governor of the Araga province ( E, I. vol. 15, p.12). 
Vide algo E. I. vol. 18, p. 87 (dated 894 of the Vikrama era ) 
for Pratihara kings being descended from a br&ébmana Hari- 
candra and the latter’s kgatriya wifo; the Atpur Inscription of 
Saktikutnira dated in sarnvat 1034 (977 A, D.) which states that 
the founder of the Guhila dynasty was a brahmana Guhadatta | 
whose descendant Bhartrpatta married a Rastrakita princess, 


Classical Sanskrit Literature also yiclds certain well- 
known instances of inter-caste marriages, The Malavikagnimitra 
of Kalidasa shows that Agnimitra, a son of Sendpati Pusya- 
mitra of the Sunga dynasty and a brahmana, married Malavika 
who was ao ksatriya princess. In the Harsacarita of Bans 
( Ucchvisa I towards end) we are told by Bana himself that 
among the friends and companious of his wanderings there 
were his two piragsava_ brothers Candrusena aud Matrsena 
(ie. step-brothers from # Sidra wife of his fathor), Rajasekhara, 
teacher of king Mahendrapala of Kano}, says in his Karpira- 
mafjari (I, 11) that his accomplished wife Avantisundar! was 
descended from the Cahuana ( modern Chavan) family (i. e. 
from a ksatriya family ), 


It is extremely difficult to say when exactly inter-caste 
marriages even between dvijatis came to be prohibited by the 
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stortis and writers of digests. Visvaripa '** on Yaj. ITI. 283 
(not later than first half of 9th century ) clearly suggests that 
in his day a brihmana could marry a ksatriya girl. Medha- 
tithi on Manu III. 14 suggests that about 900 A. D. at the 
latest marriages of brahmanas with ksairiya and vaisya girls 
took place rarely in his day, but not with sidra women; and 
the Mit, on Yaj. does not at all say that though marriages 
among dvijatis (anuloma ones) were allowed by Manu and 
Yj. they had entirely ceased to be regarded as valid by its time. 
Many of the medieval digests and writers like the Sm. C, and 
Hemadri quote verses stated to be from the Aditya-purina or 
Brahma-purdna on matters forbidden in the Kali age ( and 
so called Kalivarjya) among which inter-caste marriages are 
included, 


The Apsastamba’*’ smrti (in verse ed. by Jivananda I, p. 549, 
chap, LX ) says that by marrying a girl of another caste a man 
incurred the sin of mahapataka and had to undergo the penance 
of 24 krechras. The Markandeya-purana (113. 34-36 ) narrates . 
the story of king Nabhiga who married a vaisya girl by the 
raksasa form of marriage and who consequently incurred sin. 


The state of the law as tc inter-caste marriages in British 
Indian courts may be briefly indicated here. By the Special 
Marriage Act ( ITI of 1272 as amended by Act XXX of 1923) 
both nnuloms and pratiloma marriages are validated if they ara 
registered and solemnized according to the procedure prescribed 
by the Act. But if a marriage is not so solemnized under 
that Act, but under the general rules of Hindu Law, then all 
pratiloma marriages aro invalid throughout British India, 
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1067. Tho wgreaey of egaeqa (ed. by Jivananda vol. II, p. 112) 
quotes the verse mararaaante wraraqqaerar from the TeAGIT and 
erqrameaciat fares fasnfary: from the smfaetgae. The latter is 
quoted in the qq. ar. (vol. 1. part 1 p. 134) end in the Caturvarga- 
cintimani (vol. IIT. part 2 p. 667). The firet quotation (farm &c) 
occurs in the aredtangrgeaa, giutm, chap. 24. 13, 
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But anuloma "8 marriages have been recognised as valid by 
some High Courts in India; the Allahabad High Court, however 
regards all anuloma marriages even as invalid. 


The next restriction that the girl to be married must not be 
a sapinda of the bride-groom has now to be considered. Sapinda 
relationship is of special importance in three matters, viz. 
marriage, inheritance and asauca °* (impurity on birth and 
death), Tho prohibition ogainst marriage with a sapinda girl 
applies to all varnas including the sadra™°, There are two 
schools about tho meaning of sapinda, one represented by 
the Mitaksaré and the other by Jimitavahana (author of the 
Dayabhiga). Both are sgreed that a sapinda girl cannot be 
married, but they differ as to the meaning of the word. We 
shall first understand one interpretation of sapinda. The Zocus 
classicus is the commeutary of Vijiadnesvara on Y4j, I. 52-53 
a substantial portion of which is translated here: “‘asapin- 
dam’ (in Yaj. I. 52) means a woman who is not a sapinda and 
sspinda means one who has the same pinda i. e. body (or particles 
of the body). Sapinda relationship (between two persons ) 
arises from (their) being connected by having particles of the 
somo body. Thus, the son has sapinda relationship with his 
father by reason of the ( fact that ) particles of the father’s body 
continue in him (theson) Similarly (there is sapinda rela- 
tionship ) with the paternal grandfather and the like (of the 

1068, Video Bai Lukemi v. Kaliensing 2 Bom, L. R. 128 ( marriage 
botween Rajput malo and a briimana woman held to be invalid); Bai 
Kashi v. Jamnodas 14 Bom. L. Rh. 547 (marriage betweon o brihmana 
woman and stdra male was held to be void ); Munnilal v,Shiama I. L.R. 
48. All. 670 (marriage between a diidra male and o vaisya female held to 
be invalid). Vide Bai Gulab v. Jivanlal I. L. R. 46 Bom. 871, Natha v. 
Mehta Chotalal 1. 1. 2,55 Bom. 1 (imarriago of ao brahmana male with 
a siidra female was held valid); Nalinaksha v. Rajanikanto 35C. W. 
N, 726. Vide Padma Kumari v. Suraj Kumari 1. L. R. 28 All, 458. 

1069. aa fae snes uamett a Fra atitesd fare) Rereiaey IIT. 
yard p. 284, 
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grandson and the like) because through his (the grandson's) 
father particles of the body of the grandfather continue in (or 
_are connected with) him (the grandson ), Similarly (the son has 
sapinda relationship) with bis mother because particles of the 
mother’s body continue in him. Thus (a person has sapinda 
relationship) with his mother’s father through his mother; so 
(one has sapindata ) with one’s mother’s sister or mother’s brother 
also by reason of the connection with (or continuity of) particles 
of the saine body (viz. the body of the maternal grandfather). 
So also (a person has sapindaté) with the paternal uncle, the 
paternal aunt and the like. Similarly the wife has sapinda 
relationship with tke husband because she produces( with the 
husband ) one body ( viz. their son). '! In the same way 
brother's wives (are sapindas) of each other, because they produce 
one body ( viz. their respective sons) with their respective 
husbands who are produced from one body ( viz. their husbands’ 
father). In this manner wherever the word sspinda occurs, 
there one has to understand connection with ( or continuity of ) 








1071, The words ‘ aay aeaqr we Tear wHatasanayy? ure translated 
differently by Golap Chandra Sarkar in his ‘Hindu Law? (7th ed. of 
1936 ) pp. 81-82 as ‘similarly arises the sapinda relationship of the 
husband with the lawfully wedded wife by reason of (their together ) 
forming one body ’ (i. e. ono person, hence the wife is called half the 
body of the husband). The loarnod author thinks that his translation 
isthe correct one and others went wrong in translating as in tho 
passage above, "lis translation cannot bo accepted for acveral reasons. 
In the first place, it is opposed to the explanation of the Balambhatt? 
arresrHaata Taras THN earaaareagtacad: (i. ©. particles of the 
bodiea of the husband and wife continue in or are concerned with one 
body, the sin, that is produced by thom both). That husband and wife 
are one is o pleasant fiction but here Vijiinedvara iy stressing the 
physical continuity of particles. Tho husband and wife though said to 
be one are still two bodios. No one says that their bodies becomo 
physically one. Besides tho objection that if they do not beget a son, 





the husband end wife will not be sapindas is not sound. Rules ond 
principles are laid down for goncrality of coses and regard is to be had 
to their capacity to produco s son, The faoraieey (IIT. gard p. 280) 
shows that G, C. Sarkaris wrong ‘qnew f@ fagargar wtiearvear: ga- 
Shandy arg cara wt gaattreigetoraen: | gait cerm: TIT ae HIG: 
qetat ai cat Saedoria® anit smuwtaantterecaeadiseda tA 
woman’s husband’s brother’s wife is the receptacle ( adhara ) for a gon 
who is procreated by the husband's brother and his wife, the former 
of whom has particles of his father whose particles continue in the 
husband of the woman. 
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particles of the same body either directly or mediately. ‘* 
On the word ‘asapindiam’ it was explained that sapinda rela- 
tionship arises immediately or mediately by reason of the connec- 
tion with particles of the same body; this may prove to be too 
wide a statement, since in this beginningless sayzsara, such a rela- 
tionship might exist in some way or other between all men; !°"? 
therefore ( the sage Yajiiavalkya ) states ‘after the fifth on the 
mother's side and after the 7th on the father’s side’. After the 
fifth on the mother's side i. e. in the mother’s line and after the 
7th on the father’s side i.e. in the father’s line sapinda 
relationship ceases. These words ( viz. sapinds......ceases ) are 
to be taken as understood (in the text of Yaj.). Therefore the 
word ‘sapinds’ though it applies everywhere (i.e. to a very 
wide circle of persons ) by the expressive (i. e. literal ) power 
of its component parts, is restricted to a certain definite sphere, 
like the words ‘ nirmanthya’"®* and ‘ pankaja’, And so the 
six ( ascendants) beginning with the father and the six 
descendants beginning with the son and the man himself as 
the seventh (in each case) are sapindas; wherever there is a 
divergence of the line, the counting shall be made until the 
seventh in descent is reached including him (i.e. the ancestor ) 
from whom the line diverges; in this way the computation is to 
be made everywhere. And so the fifth (if a girl), who stands 
in the fifth generation when a computation is made beginning 
with the mother and going up to her ( mother’s ) father, mother’s 
paternal grandfather &c., is styled in an indirect way ‘fifth 

1072. There is direct continuity of particles of the bodies of the 
paronts in the son and there is ncdiate connection of particles between 
grandparents and grandchildren and so on. 

1073. Agathe world proceeded from the Creator every ono has in his 
body parts of the Creator, Inthe Tai, Up. Il. 6 we have ‘sara 
aE tat TATAY... eg waged’ and also in giegywa VI. 2.3. This is relied 
npon for limiting sitpindya in Par. M. I. 2. p. 59. The words arya: and 
fega: of Yaj. aro repeated in the Mit. and explained ss arg: art and 
fq: dara respectivoly and the Mit. adda that in Yaj. 1.53 (latter half) 
wo have to underatand ihe words atfqved fxaaa (sapinds relationship 
ceases ). 

1074, Tho word ‘pankaja’ literally means ‘springing from mnd' and 
muy apply to every water plunt, but it is restricted by usage (10dhi) to 
a lotua plant i.e. the wido literal or ctymological (yaugika ) meaning 
of the two parts ‘ pabke (mud) and ‘ja’ (springing from ) is restricted 
by poputer usage toa single plant springing from mud, ‘Nirmanthya’ 


is the word used for producing fire by friction. Literally the word 
means ‘ what is to be churned ’. 
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from the mother's side’ ( by Yai. ). In the same way ‘the seventh 
from the father’s side’ (in Yaj.)-is she who is the seventh in degree 
(from an ancestor) when computation is made beginning from the 
father and proceeding up to the father's father and so on™, 


According to this explunation of the Mitaksara’? the 
following rules about prohibition based on sapindya follow: 
(1) In computing degrees the common ancestor is to be 
included; (2) regurd is to be had to the father and mother of 
the bride and bridegroom both; (3) if computation is made 
from the mother’s side of either the proposed brido or bride- 
groom, they must be beyond the fifth degree (i. e. they 
must be 6th or further on) from the common ancestor 
and if it is made through the father of either, they must be 
beyond the seventh from the common ancestor (i. ¢, they must 
be eighth &c.), This last postulates four different classes of 
cases, viz. descent from u cominon ancestor may be traced 
through the fathers of both bride and bridegroom or through 
the mother of both, or through the mother of the bridegroom 
and the father of the bride or through the father of the bride- 
groom and the mother of the bride, The method of computing 
degrees is entirely different from the English method as is made 
clear by the remarks of the Mit. translated above. The rules 
require that both must be beyond sspinda relationship as 
dofined and limited abc ,e. For example, tracing descent through 
the fathers of both bride and bridegroom, if the bride igs 8th 
from the common ancestor (called /atastha in dharmasastra 
works) and the bridegroom is 6th, there can be no marriage, 
as though the bride is beyond the limits of sapinda relationship 
to the common ancestor, the bridegroom baing 6th from the 
kitastha las sapinda relationship withthe kutastha. These rules 
apply according to the Mit. only where the ancestors married 
women of their own varna. But if an ancestor married a 
brahmana girl and also a ksatriya girl and a question arose 
about the eligibility of marriage among descendants of these 
two wives, then prohibition based on sapinda relationship 
extends up to only three degrees (and not seven or five ),!9754 





1075. Vide extract (text) from the fare in uppondiz, 

1075. wae earTatt eres! fas g sate |... Agerte ariiesg- 
fata | feare on ay. 1. 53; the ygreaza p. 109 expluins differently the 
statement of Paithinasi. ceneaquaritarararmige gaRAaead sarge 
areordiat afkargeteett.a a yaterhr van a erqued ge WReeTE 


ftrataey LI gaia p. 285; the waaqntsra pp. 138-140 gives these 


explanations. 
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Tt should not be supposed that these rules of the Mit. are 
universally observed. The texts themselves are in conflict. 
Further, the customs and usages as to prohibited degrees for 
marriage are so divergent in the various parts of India and 
among the hundreds of castes and sub-castes that it is impossible 
to state any rule as universally or even generally applicable. 
A fow examples of conflict among the smrtis are cited by the 
Mit. itself. Vas. Dh. 8. (8. 2) says ‘(he may marry ) the fifth 
on the mother’s side and 7th on the father's side’, while Ydaj. os 
interproted by the Mit. makes i¢ necessary that the girl to be 
eligible must be 6th from the common ancestor traced through 
the mother and 8th when traced through the father. Paithinasi 
says ‘the girl must be beyond three degrees on the mother’s '°” 
side and five degrees on the father’s side’. These two are 
explained away by the Mit. by saying that these texts do not 
authorise a marriage with a girl who is distant from the common 
ancestor by a lesser number of degrees than those propounded 
by Yaj. but they only prohibit marriage with girls who are 
nearer in degrees than those stated in those texts. But this 
reconciliation of the conflict among the surtis is not at all 
satisfactory. 


The following diagrams illustrate the application of the 
rules of sapinda relationship according to the Mitaékgara. In 
all of them A represents the common ancestor and the letters 
8 and D represent respectively sons and daughters. According 
to the Mit. computation has to be made from ( and inclusive of ) 
the common ancestor in all cases and both the bride and bride- 
groom have to be beyond the prchibited degress, '%? 


1076. gaia afabdieh casi audi aa ara: fgawuia, aradier arga: 
quiet a figa mae @ tdiaaar aqeraigragant a gaacadinia w- 
waetaraeau: | faa on gy. 1. 53; the words cant argesyerr: aaal Maaeyes: 
ore afeuga 8. 2 (the preceding g&@ being Tee ...... ard egm). Tho 
faclafary (111. gary pp, 284-285 ) collects together more such passages, 
holds that they are not to be construcd as allowing on option, but as re- 
ferring to descondants one of whoae ancestors had been adopted or where 
the descendants of unc ancestor traco descent through a brabmana wife 
and 8 kgatriya wife. @. at. (pp, 612-613) also quotes passages similar to 
those in the For aay, but sccma to hold that thero is an option duc to 
family or local uenges. Vide @. 4. pp. 707-718, 


1077. The seqaaaa quoted in the wera (p. 116) is quite 


explicit ‘garni fear vergdagaaa as ang mighreast ag 
WFAA W> 
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No. 1 

A 
Bae 
D (2) D (2) 
8 (3) S (3) 
8 (4) 8 (4) 
5 (5) D (5) 
5 (6) 8 (6) 
8 (7) 8 (7) 
D (8) 8 (8) 


Here a valid marriaze might take 
place between 8(8) and D(8) bocause 
sapinda relationship for both is 
traced through their fathers and 
both are removed from the common 
ancestur A by more than seven 
degtees or generations, 


No. 3 
A 
8 (2) 8 (2) 
B (3) 8 (3) 
$ (4) § (4) 
D (5) D (5) 
B (6) D (6) 
D (7) 8 (7) 


Here a matriago may take place 
between 65 (6) and D (6) beoause 
their sapinda relationship is to be 
traced through their mothers and 
both are removed from the common 
ancestors by more than five degrees. 
But 8 marriage cannot take place 
between §(7) and D(7) as the 
sapinda relationship of D (7) is to 
be traced through her father and 
she is not more than 7 degrees from 
the common ancestor, 
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No. 2 

A 
gee 
68 (2) S (2) 
8 (3) 8 (3) 
8 (4) 8 (4) 
D (5) D (5) 
8 (6) D (6) 


Hera a valid marriage may take 
place between S (6) and D (6) 
because sapinia relationship of 
both is in this caso traced through 
their mothers and they are both 
removed from the common ancostor 
by more than five degrees, 





No, 4 
A 
8 (2) 5 (2) 
8 (3) 8 (3) 
S (4) 8 (4) 
D (5) 8 (5) 
D (6) $ (6) 


Here a marriage cannot take place 
between D (6) andS (6) asthe sapinda 
relationship in the latter's case is 
to be traced through his father and 
be is not more than seven degrees 
removed from the common ancestor, 
though D (6) whose sapinda rela- 
tionship is to be traced through her 
mother is more than five degrees 
from the common ancestor. Aco- 
ording to Balaribhatta and some 
others marriage will take placo as 
D(6) is beyond five degrees (tracing 
through her mother), though 8(6) is 
within 7 degrees (tracing descent 
through bis father) and so is not 
outside sapinda limits. 


All these four examples are taken from the Dharmasindhu 
(III Purvardha p. 226-227). No. 3 illustrates what is called 


H.D, 58 
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sspinda relationship by ‘frog's leap’..* Just as a frog leaps 


from one epot to another leaving intervening objects untouched, 
so in this example No. 3, there is sapindya between D(5) and 
D(5), but S(6) and D(6) are left unaffected by sapindya (as 
relationship is traced through the mothers of both), while 
sapindya reverts to affect D(7) and S(7), The maxim of 
‘ frog’s leap’ ig a very ancient one, being exemplified by the 
Mahabbasya of Patafijali.!°? 


The rules about prohibition of marriage on the ground of 
sapinda relationship, particularly where cognates (persons 
connected through females) were concerned, have not been 
observed in numerous instances over wide areas from very 
ancient times. One striking illustration is the question whe- 
ther = man can marry his maternal unole’s or his paternal 
aunt's daughter, particularly the former. On this point opinion 
has been sharply divided from ancient times. Ap. Dh. S, 1. 7. 
21. 8 includes among patantya actions (mortal sins) sexual 
intercourse with the uterine relations ( mothers and sisters ) of 
one’s parents and their children. This would prohibit marriage 
with one’s maternal uncle's or paternal aunt’s daughter. Baud. 
Dh, 8. 1.1% 1, 19-26 notes that there were five practices peculiar to 
the south viz. eating in the company of one whose upanayana 
has not been performed, to eat in the company of one’s wife, to 
eat stale food, to marry the daughter of the maternal uncle or 
of a paternal aunt and there were five practices peculiar to the 
notth. Then he proceeds to state the argument that those who 
follow the practices mentioned by him in countries other than 
those where they prevail incur sin, that Gautama (XI. 20) holds 
this last argument to be wrong and then Baud. states bis own 


1018. geeureuard: Head: deat ayerenraicawiag:, TTT: 
BVT T wat Ta: ta MarHeaMesAgada weg nogagianteeny | 
wrneiey LIL gett p. 227; aa q ave RRreratt arfteat avgagitacgaegeda 
GUT FRUIT MFT: RTM TA oe Aye: eeTeTaecagy versie a ariesa- 


aivertigtt: eaMatgr! asaya fare: | fAvighry II ywhd p. 283. 
The @. mt. p. 612 refers to this. 


1079. mogaeerdishaaren: | wan AOR TNT TTA MAT ARTT: | 
Rerareg vol. 1. p. 44 and vol. ILI, p. 25, 


1080. quan faxtaufagtrorenataea: | arf qigroraeans vaeTeaTH: | 
Ququtts we died fear aa vtart qari agatigsragegmaate | 
ests weefqreitarasegeadiacgacitrd |... Rete maa! ed Se 
wURGe freeyghefithrastara wt. a. q. 1. 1. 19-26, 
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view that one should pay no head to either set of practices, as 
both ara opposed to smrtis and the views of Sistas. From this it 
is cleat that a marriage with one’s maternal uncle’s daughter 
or paternal aunt's daughter was in vogue in the south ( below 
the Narmada probably) long before the Baud. Dh. 8. (i. e. several 
centuries before the Christian era) and that North India did 
not go in for such marriages and that orthodox sitra writers 
like Gautama and Baudhayana reprobated such practices. Manu 
( XI. 172-173) forbids such marriages “ on approaching ( for 
carnal ‘intercourse ) the daughter cf one’s father's sister or of 
one’s mother’s sister or of mother’s full brother, a man 
must undergo the penance called ‘candrdyana’. A wise man 
should not take as his wife (any one of ) these; they are not fit 
to be wedded because they are (sapinda ) relatives, for by wedd- 
ing them one sinks low (i. e. falls into hell or loses caste)”. 
Haradatia on Ap. Dh. 8. IL 5. 11. 16 quotes a verse from 
Satatapa '*' prescribing the penance of cadndradyanu for marrying 
one’s maternal unole’s daughter or a girl having the same gotra 
as one’s mother's gotra (i. e. maternal grandfather's gotra ) or a 
sapravara girl and a text of Sumantu forbidding marriage with 
the daughter of the brother of one’s mother or step-mother. It 
would bo seen that all these relatives are third from the common 
ancestor and 60 are very much within the prohibition against 
marrying 8 sapinda, whatever be the number of prohibited degrees 
for marriage that are ace: pted. Kuméarila in his Tantravartika 
while disoussing the scope and validity of sad@c@ra (on Jaimini 
J. 3.7) enumerates many lapsos from good conduct attributed to 
great men and heroes of the past and tries to explain away 
those violations of good conduct. ‘The charge brought against 
Vasudeva (Krsna) and Arjuna, the central heroes of the 
Mahabharat.., is that they respectively married Rukmin! and 
Subhadra who were their maternal uncle's daughters ( this being 
forbidden ). Kumarila makes very scathing remarks against this 
practice 8? prevalent among southerners and then refutes this 
charge by saying that although in the Mahabharata (Adiparva 
219, 17-18) Subhadra is described as the daughter of 


1081. gratag: | argued Haag Araatat ade ai aaranatt We fo- 
RAFAT GVW GAG: ... qrera wal aeRaquMaa Agqereaga AMsGaet- 
EAA AMTUFATTT His | ETA on smd. w, |, IL. 5. 11, 16. 





1082. eargegat sicq qiRrnegeg ara lar? g wUdiha aaa ce 
aia W aeaarian p. 204. 
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Vasudeva and sister 8? of Krsna, she was really not 
s0, but that she was Vasudeva’s mother’s sister's daughter 

or wes the daughter's daughter of the sister of the 
father of Vasudeva’s mother (or step-mother Rohin! ),'°4 
Kumirila argues that such female cousins one degree or 
several degrees removed are often spoken of as sisters, Vide 
my notes to the Vyavaharamayiikha pp. 200-202 where 
this matter ig fully explained. This reply of Kumirila well 
illustrates the method of desling with inconvenient texts 

adopted by mimameakas like Kumarila when the texts run coun- 

ter to their cherished views. ViSvaripa on Yaj. III. 254 quotes 

Manu XI, 172 and verses of Sarnvarta prescribing the penance 

of Paraka for carnal intercourse with one’s maternal uncle’s 

daughter.8> Medhatithi on Manu II. 18 refers to this practice ag 

prevalent in some countries, and says it is opposed to the rule of 

Gautama (IV. 3) about prohibition on the ground of sipindya 

and explains how such practices might have arisen. Persons. 
making love to the handsome daughters of their maternal uncles 

marricd them for fear that thoy might otherwise be punished 

by the king; if may be that others literally following the 

words of Manu IV. 178 held by the practice which their fore- 

fathers resorted to for fear of punishment.!%* Among medieval 

writers, some condemn this practice, others justify it. Apararka 

( pp. 82-84) after a lengthy discussion condemns marriage with 

maternal uncle’s daughter. The Nirnayasindhu also does the 

same ( p. 286 ). 


Among those who support marriage with a maternal unclo's 
daughter the most prominent are the Sm. C. (1. pp. 70-74) and 
tho Par. M. (1. 2. pp. 63-68). They both admit that there are 


1083. qe hud a son waga and a daughter gery (who being givon in 
adoption to greats was called gedit). Vide snfaqd 111. 1-3. The son 
of guy (@rat) was IAs. gua is deserihod in the sufaqad as the 
duughter of qaya and sister of eraga (gor). If these words are 
literally understood gage would be Arjuna’s maternal uncle’s daughter. 


1084. wat areggaesaA wages TacgearM TeeaEeatHra- 
MATa TAA FTMCTATTAA BAR TVA AQ MGeTwiargigar aa Torq - 
sUiare eras | araanaw p. 210. 

1085. agent aur ag gat 2 Rrgser iat near fay AlereaTa 
VATS Nea quoted by fareq on gy. TIl. 254. 

1086. fw aronnazaarraned | eqadt Asana HATA CrsHt- 
MAIZSAT: BET MTATAVSY AVA | rey earagiay ‘ Wareg (aT giar:)? weaey 
aalgate adieqr UTTAR oeTe: | AUTS on Ag IL. 18. 
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passages of Manu, Satatapa, Sumantu (ell quoted above) 
and others condemning marriage with s maternal uncle's 
daughter, yet they say that there are passages of the Veda 
and some smrtis in support of it and sistas (learned and respect- 
able persons) observe this practico and so guch marriages 
are sadacdra and not forbidden. They rely upon two 
Vedic passages; one is from the Sat. Br. I. 8. 3. 6 (8S, B. E. 
vol. XII. p. 238) “thus the separation (of the eater and the 
eaten ) is effected in one and the same act; hence from one and 
the same man spring both the enjoyer (the husband) and the 
enjoyed ( the wife); for now kinsfolk live sporting and rejoicing 
together saying ‘in the fourth or third man (generation) we 
shall unite’, And this issoin accordance with that {separa- 
tion of the spoons ).” 87 The mention of the union in the third 
generation is understood by the Sm. C. as referring to the 
msgcrriage of a person with bis maternal unclo’s or paternal 
aunt's daughter. Visvaripa also refers to this passage (on Y4j. 
J.53), but he does not draw the inference that such marriages are 
authorized by the Veda. Another Vedic verse is relied upon by 
the Sm. C. and Par. M and other works. It is a verse from a 
Khila sitkta ‘Come, O Indra, by commended paths to this our 
sacrifice and partake of your portion. They (the priests) have 

offered the fat sessoned with ghce that is thy portion, as the 
maternal uncle's daughter or the paternal aunt's daughter (is 
one’s lot in marriage)’.* This verse is referred to by 
Viévariipa on Yaj.( I. 53) but his explanation of it is different 
viz. that it reaily indicates ono out of four different alternatives 


1087. ara qa Hag POT TENA GSNGar Maar waa eg 
agi get atid daeame eft fa Za tae area siraa i creng aq) 
sate 1.8. 3.6; oa @ and gee gas | aa Aieariasinigugregrgwsard- 
TRorqaah Wal aT Hee Tiga! aAneaay Magray Ferd 
eqtaae L. Pp. 72. 

1088. Vide Aufrecht'’s Reveda vol. If. p. 672. Tho verse is aaqr- 
eq catetiatdgad at weds geet gai agatgecas ara urmeat 
agora armaan. Aufrecht reade Tar ye: for zat ag. This accurs also 
in the Frewattre ( XIV. 31 ed. by Roth, though some Msa omit it ), 
whero the reading is we: for ae: stata reads ‘gat MPa qeeaa a aa Tt: 
Qgraaieraifeata: ty, The text as printed in arrears seems to be corrupt. 
amr takes ag: 08 meaning wqwmara: and adds qar qavaaay AMA Arg 
areararaaesg hat easier Ec. ( p. 83). 
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as regards prohibited degroes for marriage.'8" Aparairka (p. 83) 
on Yaj. 1.53 reads the latter half somewhat differently and 
so interprets it as to spell out of it a prohibition against 
marrying a maternal uncle's daughter. This text is quoted in 
J. L. R. 7 Mad. 548 at p. 550. The Smrticandrika relies upon a 
passage of the Caturvim3atimata that allows a marriage of 
persons who are third or fourth in descent from a common 
ancestor on both sides (on the mother’s or father’s side ). 
Thero is also a text of Brhaspati which prescribes that the 
practicos of the countries, castes and families should be guarded 
(or enforced ) by the king as they have been in vogue from 
past times, otherwise the subjects becomo inflamed and among 
such practices he instances ‘ Brahmanas in tho south marry the 
maternal uncle's daughter ’.°°° So there is smrti authority for 
such marriages. Besides southern sistas deeply read in the 
Vedas and ncting according to the meaning of the Veda prac- 
tise marriage with a maternal uncle’s daughter. Here both Sm. 
C. and Par. M. are on very firm ground, Yhe Smrtimuktaphala 
of Vaidyanadtha says ‘among the Andhras sistas deoply read 
in the Vedas follow the practice of ma@tulasula-parinayana and 
among the Dravidas respectable people allow marriage of a 
porson with a girl who is fourth in descent from the common 
ancestor '.'! Among several castes in the Deccan and the 
Madras Presidency, not only is marriage with a maternal 
uncle's daughter allowed, but it is highly commended. Even 
certain brdhmana castes like the Degastha brabmanas of the 
Karnataka and Karhadi brihmanas observe this practice in 
modern times. The Samskarakaustubba ( pp. 616-620 ) and the 
Dharmasindhu support matulasuta-parinayana. 

Both the Sn. C. and Par. M. say that though the Vedic 
passage from the Satapatha is a mere arthavada («a laudatory 
stntement ) in praise of a Vedic act, yet on the analogy of the 
words ‘ he holds ( the samidh ) above (the sruc) for gods’, which 

1089. ani yireqeagarcaat: Feu: | HV waar TaAzeTH: | 
Tat AT: AeA Tiga eft feds: iowa: awa ga gata: 1 wgudtia waged: | 
qe: TS: Ba | Airgas: Gea: 0g SP avagd a Arae:) agai. 
raata weedy: | aed on gr, I. 53. 

1090. gasnitgetat a 3 wat: ong¢afdant ade 8 creda: ast: 
RIT Ww. Tyee qnasnetaigaed Bat ia: gqeata quoted in 
eqraae 1. p. 10, BWIgMAZTE p. 7. 

1091, qraromatat aa oneRg Sage Fqraigeranc: rer aft anger 


epeqiinqaarada | ee Tatts: Her, aqeaaarearaiia | ope. 
Casta p. 141). 
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are construed by Jaimini (III. 4. 15) as a vidhi (as 8 positive 
rule ) on account of their apirvatva ( not being known from any 
other source ), these words of the Satapatha are also to be con- 
strued as a vidht (of the marriage with maternal uncles 
daughter ).'°? The Sm. C. also presses into service the Vedic 
verse (Rg. X. 16.5) addressed by Yam! to Yama. But that 
mantra does not clearly refer to cross-cousin marriages. 

The smrti passages that condemn cross-cousin marriages 

are explained in a peculiar manner by the Sm. C, and the Par. 
M. When s woman is married in one of the four forms, brahma 
&c., she passes into the gotra of her husband, becomes a sapinda 
in the husband’s family and so she is severed from her father’s 
family (as to gotra and sapinda relationship); bué when a 
woman is inarried in tho Asura, gandbarva and other forma: 
she dues not pass over into the gutra of ber husband, but remains 
in the golra of the father and her sapinda relationship with her 
father and brother continues. Therefore the son of sucha woman, 
if he marries the daughter of his mother’s brother, would be 
marrying a girl who isa sagotra and sspinda of his mother. 
Tho Sm, C. and tho Par, M. and other works say that the smrti 
texts forbidding marriage with maternal uncle’s daughter refer 
to e person whose mother was married in the gindharva, Ssura 
and the other two forms, but not to a person whose mother was 
married in the brihma and the three other approved forms, 
This is the reasoning of the Sm. C. and the Par. M.199% 
7 1092, Jaimini’s sUtra is Taryay urea sgtead 111,4.15. ‘This ie not com- 
mented upon by Sabare ; but tho Tantravartika, which noticos this fact, 
assigns several reasons for this omission and explains it as follows: in 
the mgittgay there ia a passage saerieaad ureaeqaguic i@ Bea ae 
aia. In vue dona for pitra the samidh is held below the ruc in which 
the Aavis has bocn placed; in this passage it ig said that when tho 
oblation is to be offered to the gods tie samidh is to be held over tho 
sruc (in which the oblation is placed boforo boing thrown into the fire). 
Were though tho particlo ‘hi’ (showing reason) is employed and 
though the present ‘dharayati’ is used (und not the potential as ia 
usual in vidhis), it is not a more arthavada but avidhi, Soalso in the 
Sat. Br. there is a vidhi about ‘matulo-sutiparinayana.’ amMarureta- 
wreg | aind gales aariagna seated sear! fase ele TIAA 
wWqeses TA iaacgy FF |q Asafa | aewaidar p- 399. 

1003. aredifgienty aramgnnts Rgnisandesranaee: | war Are 
ea geTorg  areTagg AURY wt Aer RETA Hae TTR Seat TCT: fvstaw- 
fran mrewatfata Rams wit ..... gar Arguaniterehe aig 
Rerg: Tena: | sUNe afeturans meaieeeetwen wa arfiveq- 


TqaMieRaeyMAgranng | 7 wrgaeeeteahrranst | ce. 
at, I. 2. p. 63-64. 


464 History of Dharmasastra [ Ch. 1X 


These rules about prohibition on the ground of sapinda 
relationship cause great difficulties in modern times, when 
owing to the rapid spread of co-education and the rise in the 
marriageable age of girls, love marriagos have become some- 
what frequent. Lovers do not stop to consider such (to them ) 
trivial matters as sapinda relationship, but the law is often 
inexorable, The narrowing of the limits of sapinda relationehip 
is permitted by the authors of commentaries and digests only 
on the ground of immemorial family, caste or local usage. For 
example, the same authors, who hold that marriage with the 
maternal uncle’s daughter is sanctioned by Vedic texts and 
custom, condemn and forbid marriage with one’s paternal aunt's 
daughter or with one’s maternal aunt’s daughter ( vide below ). 
There are a few verses cited from the smrtis which favour the 
Narrowing down of sapinda relationship, For example, the 
Caturvimnsatimata’*" states ‘According to Sikatayana there 
is no blame in marrying a girl who is 7th or 6th or 5th (from 
the common ancestor); similarly Manu, Pardsarya, Yama and 
Angiras say that one may marry a girl who is third or fourth 
(from the common ancestor) on both sides (i. e. from her father’s 
side or mother’s side), Whoever enters into such marriage 
alliances by relying on the usage of his country or of his 
family is always entitled to associate with people and this is 
secn from the Veda’, Pardsara (as quoted in the Nirnayasindhu 
and other works ) savs‘a man who is himself fourth or fifth 
(from the common ancestor ) may according to PardSara’s view 
marry & girl who is 4th or 6th (from the common ancestor ), but 
oue who is himself fifth cannot marry a girl who is also fifth 
(from the common ancestor ).’ The Samskarakaustubha, the 
SapindyadipikS anda few digests hold these verses authorita- 
tive and allow such marriages provided they are in accordance 
with local or family usage. As against this the following facts 
have to be remembered. One of the maxims of interpretation 
is that where there is conflict between smrti texts, the preferable 
Tule is to follow the opinion of the majority.'** Gaut., Manu, 


1093 0. aunt cur agi cali a aaa qi caagretearrat wai Te 
area gatat ar wadh wr cadena | anergy: wre cererehigar aA 
We TUBE Hears Aaxa | Hed w casera: euggranengers | eft <q- 
Rnfiana | aqllageen-at wad: aa art WIATHe GST Gant 7g I 
aie eit werereraber | facigieey IL yard p. 285. 

_ 1093 b. FR os aIeTTat eared oS ATL | ATTRA g UTI Te 
Saag W Quoted in agarqary p. 767. 
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Yj. Marici and numerous other s:nrtikaras are opposed to these 
dicta, The second rule is that Manu has the highest authority 
among smrtis and that smrti which is opposed to the dicta of 
Manu is not commended.’ The above passages are opposed 
to the words of Manu on sapinda relationship and about marry- 
ing a maternal uncle's daughter (Manu V. 60, III. 5, XI. 171- 
172). <A third point about the above texts is that several 
eminent works like the Nirnayasindhu and the Dharmasindhu"*** 
hold that some of these verses are baseless and not genuine 
and that they really refer to persons adopted or persons des- 
cended from wives of different castes of the same common 
ancestor ; and lastly evon those works that support such narrow- 
ing of sapinda relationship for marriage do not advocate it for 
all and sundry, but only where there is a local or family 
usege to that effect. Therefore, marriages among persons who 
aro 3rd or 4th or 5th from the common ancestor cannot be 
regarded as valid in goneral, but only on the ground of usage. 
The following diagram will furnish some examples of the 
natrowing down of sapinda relationship. 


A (common male ancestor ) 





D(2) b(2) 





s(9) D3) 
D(4) re 
8(5) 


Here ordinarily there can be no valid marriage between D (4) 
and 8 (4) or S(5) because they are both not beyond even the 
fifth degree from the common ancestor; but if the verses of the 
Caturvimsatimata and Pardsara ba followed the marriages sre 
valid. It should be noted that even under the Special Marriage 
Act CU of 1872) marriage between D (4) and St) orS (5) 


1093 c. aqrafefregenearard jacecais wey Sot aT UT twit: AT 
A WHeae tl Paeata quoted by amiwy on ay. IL, 21 and gzwH on ag I. 1. 

1093 d. mit gq wadilageeaeat wae: gay at: t..... SMTA 
ag aaah aritPagacare ated aa terra rancor ea 


antesaqqrat at Faria-gia facta Ferrer t adiaey Ul gard p. 228. 
aqt ge IH MgHce awsTEra: west wamaaai ator g1a4 
fama a daa aguaateds wtesagiaa fray diet warez i 
uarary ILI. gard p. 228 summarizing the view of the denttaleay. 


H, D. 59 
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will not be valid according to the 2nd proviso to sec. 2. 
The Nirnayasindhu 8° was not prepared to concede that such 
marriages, though not the best, were at least allowable as 
inferior (anukalpa), The Dharmasindhu!?' stated that only 
in calamities when one is unsble to secure a girl one may 
enter into a marriage where sapinds relationship is narrowed 
down, but that those who can secure another girl should not go 
in for it, as the sin of incest would be incurred. Such marriages 
did not take place except during the last few years and so the 
courts have not yet pronounced on their validity. The preceding 
remarks are made by way of caution only and it is quite 
possible that courts may find out some way to uphold the 
marriages when they come before them many years after their 
celebration. But it is well to remember that the validity of 
such marriages in castes that have no usage to that effect is, to 
say the least, doubtful, 


There is a groat** deal of discussion in the smrtis and 
mbandhas on the gotra of a woman. Aéy. ger. 8. TL 8. 12 is 
interpreted by some as laying down that husband and wife 
become of one gotra one year after marriage, Laghu Harlia 
appears to refer to this and also proposes an option that she 
takes up tho husband’s gotra immediately after marriage. 
Yama 8&6 and Likhita 25 sny that after marriage on the 4th 
night a bride becomes one with her husband as to gotra, pinda 
and d4gauca ; while Yama 78 and Likhita 26 state that she loses 
her father's gotra on taking the seventh step. The Mit. on Yj. 
J, 254 has a long note on this subject, states that there are two 
views and finally reaches the conolusion that a woman retains 
her father’s gotra even after marriage for pindaddna, if she was 
a putrika or was married in the 4sura and the following forms; 
but if she was married in the brahma and other approved 
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forms, there was an option viz. pinda may be offered to one’s 
mother by one’s father’s gotra or by hor father’s gotra according 
to family usage. Vide also Apararka pp. 432, 542, Sm. C, 
I. p. 69. 


Both of them allow a person's marriage with his paternal 
aunt’s daughter. Certain inscriptions at Nagarjunikonda (of 
about the 3rd century A, D.) establish that the king Siri Virapu- 
risadata, son of Siri Chantamila who had performed the 
Vajapeya, ASvamedha and other sacrifices, narried a daughter 
of his puternal aunt ( E. I. vol. 20 at p. 4). There are other 
authors, howover, who, while allowing marriage with a maternal 
uncle’s daughter, disallow it with a paternal aunt’s daughter. 
For example, tne Nirnayasindhu says that, though it follows 
from tho same Vedic passages that one’s paternal aunt's 
daughter may be married, yet such a marriage should not be 
contracted as it is hateful to the people, ns there are no other 
passages laying down the advisability of such marriages," 
Similarly the Sm, C. (I. p. 71) and Par. M, (1. 2, p.65 ) say that 
though marriago with one’s mother’s sister or mother’s sister's 
daughter algo should be allowed on the same grounds as those 
urged in favour of the marriage with the maternal uncle’s 
daughter, yet it is forbidden singe it is condemned by Sistas and 
is hateful to the people and both again rely on Yaj. I. 156,19" 


Another and a very striking instance of the limits of 
sapinda relationship not being observed is the practice among 
certain sections of even brahmanas (such 4s some Desasthas in 
Kurnataka and Mysore) marrying their own sister’s daughter 
(i. e. their own niece). Vide Mandlik’s Hindu Law p. 425. In 
Ramongavda v. Shivaji, the Bombay High Court held that 
marriage with one’s sister’s daughter was invalid among 
brahmanas; but in that case no custom as to the validity of 
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such marriages was alleged"*?, In Vellanki Ramakrishna v. 
Kotagiri Subbimma 43 Mad. 830 at p, 834 it is stated that in 
the Velama caste a man may marry his sister's daughter. 


On account of those divergences about the limits of prohi- 
bited degrees for marriage it appears that the remarks of tho 
Samskdrakaustubha ( p. 620) and of the Dharmasindhu ( p. 228 ) 
sre most sensible and practical. They say that even in the 
Kali age '* those, in whose families or countries the limits of 
sapinda relationship are narrowed down and marriage with the 
maternal unclo’s daughter has been in vogue for ages, may do 
so, that they incur no blame by such marriages, that others 
(among whom there is no such oustom) may without blame 
invite such persona for $raddhas and may take girls from their 
families in marriage and that the passages quoted by Hemiadri 
forbidding their being invited at Sraddhas only apply to those 
who marry a maternal uncle’s daughter even though they have 
no such family or local usage.!° 


Another question is how far sapinda relationship holds 
good in the conse of girls belonging to the family from which 
one’s stepmother comes. The Udvahatativa (p. 118), the 
Nirnayasindhu (p. 289), the Sain, Pr. ( pp. 695-699 ), Sarnskdrn- 
Kaustubha ( pp. 621-630) and the Dharmasindhu (p. 230) deal 
with this matter. They all rely ona text of Sumantu!'™ ‘all 
the wives of one’s father are mothers, the brothers of these are 
one’s maternal uncles, their sisters are one's mother's sisters, the 
daughters of these are one’s sisters and the children of these 
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Istter are one’s sister's children; otherwise there would be 
samkara ( confusion)’. Two interpretations are placed on this, 
one view (and that is held by most) is that this lays down 
sipindya only with the persons specifically mentioned,!"°! 
while another view (this is held by the Sam. Pr. ) is that there is 
sipindya for four generations from the father of one’s step- 
mother. According to the first view a man cannot marry the 
daughter or grand-daughter of his step-mother’s brother or 
sister, but his own daughter can marry the son of his step- 
mother’s brother; while according to the second view the latter 
marriage also would contravene the rule about this extension 
( atéidega ) of sApindya. 


Marriages with certain girls were forbidden by certain 
writers on the ground of what is called ‘ viruddhssambandha ’, 
although there is no question cf sapinda relationship in such 
cases, The Grhya-parisistal (quoted in the Nirnayasindhu 
p. 289) prescribes ‘one should marry a girl with whom there is no 
viruddhasambandha, e.g. the daughter of one’s wife’s sister or the 
sister of one’s paternal uncle’s wife (these should not be married). 
Viruddhasambandha (incompatible relation ) occurs where the 
standing of the proposed bridegroom and the bride would 
resemble that of father or mother to the other (or of brother and 
sister). In modern times such marriages take place as a matter 
of course and no court would deciare them to be invalid, Vide 
I. L. R. 20 Mad. 283 and I. L. R. 43 Mad. 830 where marriage 
with one’s wife's sister’s daughter was held to be valid, among 
brahmagas as well as 8Udras in the Telugu and Tamil districts, 
relying on Mandlik’s Hindu Law pp. 484-485 and other autho- 
rities. In Lamchandra v, Gopal 32 Bom. 619 at pp. 630-631 
the cour+ approves of the decision in 20 Mad. 283 and holds that 
the dicta as to viruddha-sambandha are only recommendatory. 


1101. ara qraged srafaaaia zata ahinfravte ates + | AAT 
fardafaia vara ara: | @. at p. 621. For tho maxim qagad 
arafaa vide Sabara’s aq p. 1324 (on &.V. 3.12) ‘awed ore- 


aa a agaardmraa and p. 1339 (on 9.V. 4.11) ‘at... fam aa 
4 Fara: wae ?. 
1102, wee... TTT HIATT | eee oe aime eager 


freq: wars: | ger wraeTeg wat gestae SR GRRE: ( eTETTA- 
qeranise 22): factairey , | aturaa: | arg: eae faa aegat @ faut 
fagqrareatnnsai agai a Pasta wie p. 231; |‘ Taamans reaqgeqgs 
a weTtrers weragigarae age: |...... rau figrwedtiern gat 
ubitreaar watt | @&. 9. p. 725. 


470 History of Dharmaégastra [ Ch. IX 


About the sapinda relationship of the adopted son as regards 
marriage, igauca and éraddha a good deal is said in many works 
such as Sarn, K.( pp. 182-186 ), Nirnayasindhu ( pp. 290-291 ), the 
Vyavaharamayikha, the Sat. Pr. (pp. 688-694), Sam. R. M. 
(pp. 453-456 ), Sapindya for 4$auca and Sraddha will be dealt 
with later on, As to sapindya for marriage in the case of adoption 
there is groat divergence of views. The Sarh. Pr. (p. 690) ‘says 
that the son given in adoption has sipindya for seven genera- 
tions with his genitive father and for turee generations with 
the adoptive father (pp. 693-694 ).!""3 The Sam. K. appears to 
hold, after quoting several views, that if the upanoyana of the 
adopted boy was performed in the family of birth, then he has 
sapindya with the genitive family for seven generations. But 
if the ceremonies from jatakarma to upansyana aro performed 
in the adoptive family then ho bas sapindya in the adoptive 
family for seven generations, but only for five generations if 
only upanayana is porformed in tho family of adoption. The 
Nirvayssindhu gives its own view that there is sapindya in 
both families for seven generations, The Vyavabaramayikha ~ 
holds (following Gautama 1V.3) that in the case of kevala 
dattaka (the ordinary adopted son) sspinda relationship 
extends to seven degrees in the adoptive father’s family and 
five degrees in the adoptive mother's family."* The Dharma- 
sindhu follows the Sam. K. generally but it makes one 
significant remark. It says that several writers hold that 
in the case of dattaka, sipindya is to be observed for a lesser 
number of degrees (than seven or five) in both familios.!" 
The Sam. R, M. ( p. 454) says that the limits of sipindya spoken 
of as applying to an adopted person extend to his children 
also.’ Ag the limits of sipindya for marriage are very much 
narrowed down when marriage with one’s maternal uncle's 
daughter or one’s niece is allowed, on the other hand certain 
communities extend such limits too much. The DedSastha 
brihmanas of the MAdhyandins éikha in the Deccan do not 
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marry 4 girl whose father's gotra is the same as the gotra of the 
bridegroom’s maternal grandfather. Manu TII. 5 lays down 
‘that girl who is not a sapinda of the mother (of the bridegroom) 
and who is not a ssgotra of the father (of the bridegroom ) is 
commended in the case of twice-born classes’. Many com- 
mentators and digests like Kulliika, the Madana-parijata (p. 132), 
the Dipakalika, the Udva&hatattva ( p. 107) understand the word. 
asagotra (in Manu III, 5 ) after ‘matuh’ also, and thus forbid 
marriage with a girl whose gotra is the same as that of one's 
mother (i. e, of one’s maternal grandfather). Medhatithi"” on 
Manu III. 5 quotes a text of Vasistha which prescribes the 
penance of candr&yana for marrying 6 girl who has the same 
gotra as the bridegroom's mother (i. e. his mother's father) and 
abandonment of her. Haradatta on Ap. Dh, 8. II. 5. 11. 16 
quotes «a similar verse from SAtatapa. Kullika, the Sm. C. 
(I. p. 69 ), Haradatta on Ap. Dh. S, IL 5. 11. 16, the Gy. R, 
( p. 10), Udvahatattva p. 107 and other digests quote a verse of 
Vyasa ‘some do not desire for marriage a girl who has tho 
same gotra as one’s mother; but one may marry without question 
(or fear) a girl when her birth and name (as connected 
with one’s mother’s original gotra ) are unknown’. A woman 
on marriage loses her original gotra and passes over into 
the gotra of her husband; so the words ‘sagotra’ of the 
mother simply mean ‘having the same gotra as one’s 
mother once had in ner maiden state’. The Sm, C, (I. p. 
69) takes this verse to refer only to a8 woman who was 
made an appointed daughter ( putriki) by her father. Hala- 
yudha also held the same view. But other writers do not 
approve of this ( vide the Gr. R., p. 10). The Nirnayasindhu '!8 
(ILI. pirvardha p, 302) forbids marriage with a girl who is 
sagotra of one’s mother, but the Sam, K. (p. 693) and. the 
Dharmasindhu both say, after quoting a text of SatydsAdha, that 
this restriction applies only to those who study the Madhyan- 
dina gakha, 
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The Bengal school represented by the Dayabhaéga and 
Raghunandana differ from the Mitéksar& in the interpretation 
of the word ‘sapinda’. In this system the word ‘pinda’ is taken 
to mean ‘the ball of rice’ that is offered in 4raddhas to deceased 
ancestors &c. (while under the Mit. interpretation ‘ pinda* 
means body or particles of body), Sapinda means ‘one who is 
connected with another through oblations of food’. The author 
of the Dayabhaga propounds his theory with reference to inheri- 
tance and he himself says that with reference to Agauca !! 
sapinda relationship is to be differently understood, Further 
Jimitavahana does not set forth his theory of sapinda relation- 
ship with reference to marriage. His theory is that in matters 
of inheritance the guiding principle is the spiritual benefit ( upa- 
karakatva ) conferred on the decoased through oblations of food, 
and be relies on Manu (1X.106) for this proposition, For his 
sapinda theory he principally relies on two passages, Baud. '° 
Dh. 8. I. 5, 113-115 and Manu IX, 186-187. Baudhadyana’s 
words are ‘the paternal great-grand-father, the paternal grand- 
father, the father, the man himself, his full brothers, his son, 
grandgon and son’s son from a woman of the same varna: 
all these participating in undivided ddya (heritage) are called 
sapindas. Those who participate in divided daya are called 
sakulyas, Thus issue of the body existing, wealth goes to them; 
on failure of sapindas, the sakulyas’, The text of Manu (IX, 
186-187) is ‘To three, libations of water must be given; 
towards three pinda proceeds; the fourth is the giver of these 
(of water and pindas ), there is no fifth properly (concerned in 
this), Whoever is the nearest among sapindas, his becomes 
the wealth of him (who dies). After him the sakulya be- 
comes (the heir) &c', Jimitavahana’s explanation of this text 
is ag follows: ‘ A man when living offers pindas to his three 
male ancestors; but when he himself dies, his son performs 
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the sapindikarana"'" graddha for him, he is made one with the 
pitrs and he then begins to participate along with his father 
and grandfather in the three pindas offered by his son to the 
latter's three ancestors, Thus those to whom he offers pindas 
and those who offer pindas to him are called, since they share 
in undivided oblations, avibhaktaddyada sapindas.’ Several 
objections can be raised sgainst the theory of Jimutavahana, 
In the first place he assigns the meaning of pinda to the word 
diya in Baudhayana’s passsge for which there is no warrant, 
Baudhayana really means that those enumerated by him are 
called sapindas who take undivided wealth i.e. who constitute 
an undivided family. In the next place on his interpretation 
the word gapinda has to be interpreted in entirely different 
ways for 4Saucs and marriage. Besides he himself is not sure 
ef his ground, since he says that although learned men may not 
approve of his theory that spiritual benefit is the guiding 
principle in taking property by inheritance they must admit that 
the order of heirs as stated by him relying on Manu IX, 186-187 
is the proper one. '!!# 


The following table illustrates the sapindas expressly so 
stated by the Dayabhaga where P stands for the propositus, S for 
son and F fer father: 


GGF12 — 813 — S14 — 815 


| 
a — sd — S10 — Sil 
¥ —S5 —S6 — 87 
(4) 


P —S!L —82 — 83 
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Srikrsna, a commentator of the Dayabhaga and author of 
Dayakramasaingraha, and Raghunandana, author of Smrtitattva, 
and others elaborate these rules. The Kull Bench of the 
Caloutta High Court in Guru Govind Shaha Mandal "™® y, 
Anand Lal Ghose Mazumdar gives an elaborate statement of the 
several sapindas. But os those rules have reference only to 
succession, they are passed over here. Raghunandana in his 
work on marriage called Udvahbatattva’™* quotes the famous 
verse of the Matsyapurana, ‘the fourth and (two beyond him ) 
among ascendants are partakers of lepa ( the leavings of the 
boiled rice that become attached to the hand of him who offers 
pindas ), the father and the rest ( i. e. two more beyond him ) are 
partakers of the pinda; he who offers the pinda to them is the 
seventh ; sipindya extends to seven generations’ and refers tho 
readers to his Suddhitattva for clucidation. Raghunandana 
does not give any definition of sapindas for marriage, but 
discusses the conflict about the several texts such as ‘7th on the 
father’s side and 5th on the mother’s side’, He expressly says 
(p. 110 of Udvabatattva ) that the words ‘who is not a sapinda 
of one’s mother’ are still spplicable even if several females 
intervene between the common ancestor and the girl proposed 
to be married. He then adds a special rule that descendants of 
what are called pitrbandhus and matrbandhus also are for- 
bidden if they are within 7 degrees and 5 degrees respectively 
from these bandhus. ‘The pitrbandhus'' of a person are his 
paternal grand-father’s sister's sons, his paternal grandmother's 
sister's sons and his father’s maternal uncle’s sons; while 
matrbandhus are 8 person’s mother’s father’s sister’s sons, 
mother’s mother’s sister’s sons, mother’s maternal uncle’s sons, 
These two latter may be illustrated by two disgrams, 
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No, I. 
Paternal line Fathor’s maternal line 
7 7 
6 6 
5 5 
4 4 
3 3 father’s 
maternal- 
grand-fathor 
Sanne Gamat 
Father’s paternal | | 
aunt (2) Grandfather=Grandmother father’s grand 
maternal mother's 
ae ee 
8 (1) (1) father § (3) S (2) 


A (bridegroom ) 


N. B.—Here 81, S2 and S83 are the three pitrbandhus of 
A, the bridegroom, and they are the starting points for calcu- 
lating prohibited degrees among paternal cognates. In the 
ascending line only the descendants of the common ancestors 
are excluded. For example, Sl is u pitrbandhu and his descen- 
dants up to 7 degrees are excluded; but Sl’s father is not a 
bandhu of the bridegroom; therefore SL’s father’s sister may be 
married by the bridegroom. Under this rulo the 6th desoendant 
(a girl) of S1 will be ineligible for marriage with A: but she 
will be 9th from A’s grandfather’s father who is the common 
ancestor. So it will be seen that this goas far beyond the limits 
of sapindya ,,enerally prescribed and there is no valid reason 
assigned for this. 





No. IL 
Mother's paterual line Mother's maternal line 
5 
4 5 
3 4 
2 maternal great 3 mother’s mater- 
grand-father | nal grandfather 
| | i a ‘i 
mother’s (1) maternal = maternal mother’s mother’s 
paternal grand- grand- mother’s mother's 
aunt ata mother sister brother 
Saga 
81 mother S2 83 


A (bridegroom ), 
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N. B.—Here Si, S2 and S3 are matrbandhus of the bride- 
groom, The maternal great-grandfather is the starting point in 
calculating prohibited degrees in the mother’s paternal line, 
In the mother’s maternal line the starting points are 82 and 83. 
In the ascending lines of the matrbandhus the descendants of 
only the common ancestor are excluded. For example, the girl 
descended from S3’s maternal ancestors may be married by 
the bridegroom and so also a girl descended from the paternal 
ancestor of S2 or SI, 


Another rule propounded by Raghunandana is that even 
within prohibited degrees a valid marriage may be contracted 
if three gotras intervene. In the case of girls descended from 
pitrbandhus and matrbandbus the computation of gotra must 
be made from them. For want of space it is not thought 
advisable to illustrate this by citing several examples. But 
one example is given to illustrate this rule. 


A (common ancestor ) 





D(1) (4) 
D(2) $ (2) 
5 $3) 
(3) $ (4) 
D (4) 


Here according to the Bengal school S (4) can marry D (4) 
because three gotras intervene between her and the commott 
ancestor, although S4 is only 5th in descent from the common 
ancestor; for according to the Bengal school it is not necessary 
that both the bridegroom and the bride be beyond the limits of 
sapindaship, but only the bride need be so; while according to 
many writers of the Mitaksara school both must be beyond the 
limits of sapindaship from the common ancestor,!'* 


1116. The rawasy summarizes the views of Gauda writera: sr 
arg aft oaniadng fatgeayaranl matersagas Tanita 
aa a aayg IR) AT Eniraeatsarmit frase gaiq wewATaa- 
ard | Satara a ATaENT aera ay eeTtaTaT ade fq: armegi¢s- 
re n ~ x ~ ~ —_~ 
Hees TN a Ten MeTAEHaeTT 9 Baas Raeag ete 
Parga aNeneur: t pp. 283-234, where a passage of gerrq is quoted 


( Continued on next page ) 
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The Daiyabhaga does not rely upon any Vedic passages for 
its theory of sapinda relationship. The Mit. (on Yaj. I. 52) 
relies upon three Vedic passages only in propounding the theory 
of sapinda relationship viz, ‘indeed the man himself is born 
from himeelf (as son, Ait. Br. 33.1)’; ‘thou art born again (or 
reproduced ) in the offspring ’( Tai. Br. I. 5.5) and ‘this body is 
made of six kosas (sheaths ); three are derived from the father, 
three from the mother; bones, muscles and marrow from the 
mother’ ( Garbhopanisad ). These passages at the most say that 
particles of the bodies of the parents continue in their offspring ; 
but they do not say anything about the meaning of sapinda or 
he limits of the sapinda relationship for marriage or in- 
heritance. Even inthe Rg. the words jiati and bandhu which 
occur in the dharmasitras (e. g. Ap. Dh. 8. I. 3.10.3, I. 5. 11 
17. and Gant. II. 44, IV. 3 and 5, VI. 3) frequently occar ( vide 
Re. V1l. 55,5 and X. 85. 28 for jiati and Rg. I. 113. 2, V. 73. 4, 
VII. 72. 2, VII. 67. 9 for bandhu). Al] that we can say is 
tliat both meanings of sapinda were implicit in the word pinda 
from the earliest times and that the siitra writers wero 
couscious of both nieanings. 


As to the grounds on which marriages between near 
sapiudas were prohibited various theories have been advanced 
by anthropologists. Vide Westermarck in his ‘ History of 
Human marriage’ (ed. of 1921, vol. IL. pp. 71-81) and Rivers 
on‘ Marriage of cousins in India’ in J. R. A. 8S. for 1907 pp. 
611-640. Some think that the prohibition was due to the 
abhorrence which men in the primitive times felt for incest. To 
me it appears more probable that in India at least the prohibition 
was due to two causes; firstly, the observed fact that, if near 
relatives marry, their defects are transmitted with aggravation 
to their offspring and secondly the fear that, if marriaves 
between near relatives by blood were sllowed, there may ba 
clandestine love affairs and consequent Joas of morals and it 
would be difficult to secure husbands for girls who would 


( Continued from last page ) 
from qeanai's aaraiaear | ercare | qamreranranainig rrsnearter 
fearert |) aveegi warard: Ros aaraaa av) at faren ama Harsneate a 
aia geen: !.’ The iworafaey notes that southerti writers (dukginitya ) 
do not subsoribe to this view about three gotras intervening being an 
exception to sipiydyn in marriage. Tho gqenremarer p. 710 also notes 
the view of Silapani about Gritareaftar which means ‘ qugeqaeieang- 
TATA 
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ba living under the same roof with several near or distant 
cousins, 


The Par, M. I. part 2, p. 59 expressly says that only such a 
girl who is not a sapinda of the bridegroom within the prohi- 
bited degrees on any of the two theories of sipindya (viz. by 
connection with particles of the body or with the balls of rice) 
is eligible for marriage. 


The question what support Vedic Literature lends to the 
two interpretations of the word sapinda may now be briefly 
discussed here. 


The word pinda occurs"? in the Reveda (I. 162. 19) and 
the Tai. S. IV, 6. 9. 3 where it seems to mean ‘a part of the boty 
of the sacrificial animal thrown into fire as an offering’. Here 
it is clear that the word pindsa is not used in the sense of ‘ball 
of rice’, But in the Tai. 8. II. 3. 8. 2 and in the Sat. Br, IT, 4. 2, 24 
the word pinda means ‘bull of rice’ offered to the Manes. The 
Nirukta IIT. 4 and 5 twice employs the words ‘pindadinaya’ 
(for offering bails of rico), Butthe word sapinda hardly ever 
eccurs in the Vedic literature and we have no means of judging 
in what sense it was used in the Vedic literature. In the 
dharmuasitras the word sapinda occurs frequently and the 
dharmasiitras show a close connection between offering pinda 
and the tuking of inheritance ( vide Gaul. 14, 13, 28.21, Ap. Dh. 
S. IL 6, 14, 2, Vasistha LV. 16-18, Visnu Dh. 8. 15, 40), 


It was shown above ( pp. 436-37 ) that some sages prohibit 
marriage with a sagotra girl while othors prohibit it with a 
aapravara girl, A number of sages and works like Visnu Dh. 
S, 24. 9, Yaj. 1.53, Narada (stripumsa, verse 7) require that the 
girl to be married must not be a sagotra nor a sapravara. 
Therefore it ig necessary to understand the meaning of gotra and 
pravara. A detailed treatment of the topics of gotra and pravara 
would extend to alarge treatise, Only a few saliont points 
can be gone into hera, ‘The subject of gotra and pravara in the 
Vedic Literature has been treated at length by me in the 
J.B. BR. ALS. (New series vol. IL for 1935), Only the 
conclusions there drawn will be set out here. 


LWT. qaeasqeaeas ata ge ararye Wate at ae A AWTITTAULe 
WHA vat ogra a ylieaat way. 1. 162. 19=3. @, [V. 6.9, 3. The word 
Hapgotra is equal lo semmua-gotra ay statod by Pabini VI, 3,85 and 
supinda and sapravara are similarly formod., 


Ch, 1X J Martiage-meaning of gotra 479 


The word gotra in the Rg. means ‘ cow-stable’ or ‘herd of 
cows’ ina few passages (I. 51. 3, IT. 17. 1, ILI. 39. 4, III. 43. 7, 
IX. 86. 23, X. 48. 2, X. 120.8). By 2 natural metaphor ‘ gotra’ 
was applied to a cloud (in which waters aro pent up as cows ina 
cow-stable) or to a clond demon and also to a mountain range or 
peak which conceals watcr-yiclding clouds. Vide Rg. IL. 23. 3 
(where Brhaspsti’s car is styled ‘yotrabhid’), Re. X. 103. 7(=Tai. 
8S. [V. 6, 4. 2, Atharva-veda V. 2. 8. and Vaj. S. 17. 39), Re. 
VI. 17, 2, X. 103. 6. In some of these verses it is possible to 
take ‘gotra’ inthe sense of ‘fort’, In some cases ‘ gotra’ 
probably means only “ assemblage’ (samiha) e.g. Rg. Il. 23. 
18, VL 65.5. From this Jast sense of ‘assemblage’ the transi- 
tion to the meaning of ‘a group cf persons’ is both easy and 
quick, Uhcre is no positive instance of the word ‘ gotra’ 
being unchallengesbly used in the sense ‘descendants of a 
common pstriarchal ancestor’ in the Rgveda; but the concep- 
tion underlying the idea of gotra was, it is plain, quite familiar 
even in the age of tho Rgveda. In the Atharvaveda V, 21. 318 
the word ‘ visvagotryah’ (belonging to all families) occurs, 
Tlere the word ‘ yotra’ clearly means ‘a group of men 
connected together’ (by blood) The Kaugika sittra 1V. 2 
quotes a» mantra in which gotra undoubtedly means ‘as group 
of persons’, 


Several passages of the Tai. S. show that descendants of 
great sages were called after those ssges. In Tai. S, I. 8.18, 1 
it is said ‘the Hotr is ao Bhargava’ (descendant of Bhrgu ). 
The commentator explains that this is so only in the Rajastiya. 
It is quite possible that in those days descent was traced through 
teacher o°-d pupil as well as through father and son. But there 
being a very few occupations only itis mcst probable that the son 
generally learnt from his father the lore of the latter. In Tai. 
S. VII. 1. 9. 1 we read ‘therefore one does not find (or know) 
two Jainadagniyas (in succession) who are poor (or grey- 
haired)’. From this it is clear thet in the times of the Tai. 
S. Jamadagni was regarded as a very ancient sage, that several 
generations of Jamadagni’s descendants had paseed away by 
that time, that they were all known as Jamadagnyas (or-gniyas) 
and that no two descendants were found to be poor (or grey- 
haired ) in succession. 





1118. qa: dua Tiwadieaisa: | waraAtagedt avqIedenhe 
aiite: " siadaq V. 21. 3. 
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In numerous mantras of the Rgveda the descendants of 
well-known sages are denoted by the plural form of the names of 
those sages. In Rg. X.66. 14 we read ‘the Vasisthas have raised 
their voices like their father’. In Rg. VI, 35. 5 the Bharade 
vajas ure referred to as Angirases. According to Agv. Srauta- 
siitra Bharadvaja is a gotra falling under the Angirogana. In 
the Brahmans Literature there are ample indications that 
priestly families had come to be formed into several groups 
namod after their (real or supposed ) founders and that such 
families differed in details of worship according to the group 
they belonged to. The Tsi. Br. (1.1.4) prescribes that the 
consecration (adhana ) of the sacred Vedic fires is to be performed 
for Bhrgus or Angirases with the mantra ‘ bhrginam (or angi- 
rasim ) tvadevanim vratapate vratend-dadhaimi,’ that for other 
bidhmanas with the words * adityanam tva devanam vratapate ' 
&c. The Tai. Br. IT. 2.3 speaks of the ‘Angiras! praja* ( people 
of the Angiras group), The Tandya Brahmana!”® prescribes 
that the camasa (cup) made of udumbara was to be given as 
daksina to a sogotra brahmans.’ The Kausituki Br. !!” (25.15) 
says thzxt one who has performed the ViSvajit sacrifice (in 
which everything that the sacrificer owned was gifted sway ) 
should stay for a year with a brahmana of the same gotra, ‘Ihe 
Ait, Br. (30, 7) contains the story of Aitaga and his gon 
Abhyagni and it is stated that the Ailnsdiyanas Abbyagnis are 
the most sinful of the Aurvas, In the Ksausitaki Br. where the 
same story occurs if is said that the Aiftasiyanas became 
lowest among Bhrgus, as they were cursed by their father. 
According to BaudhayanaSsrauta-sttra the Aitasiyanas are 
a sub-section of Bhrgugana. Sunahsepa, when he was accepted 
as a son by Visvamitra, came to be called Devarata and the 
Ait. Br. (33.5) says that the Kapileyas and Babhravas were 
affiliated to Devaraits. According to Baud, graute-siitra Devarata 
and Babbru are sub-sections of Visvamitra gotra. Sunuhsepa 
is said to have been an Angirasa‘by birth ( Ait. Br. 33,5 )."! So 
this makes it clear that gotra relationship was by birth in the 
tines of the Ait, Br. ( and not from teacher to pupil). In the 
Upanisads the sages when expounding the knowledge of brahma 


1119. waena werd Fe: Piadiaeendetera | awew. 18. 2.12, 
— (1020. angel waren wtarat Reseed aeaed dat atqu: 
BeeT Hiata ar. 25. 15. 


1121. sufgeet aeaaeaehiait: ga: anfh: | at Carreraedtalor: ge- 
fe Frau e. ar. 
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addressed their pupils by the gotra names e.g. by the Bhara- 
dvaja, Gargya, ASvalayana, Bhargava and Katydyans gutras 
in Pragsna I.1, Vaiyaghrapadya and Gautama in Chandogya 
V. 14. i and V. 16. 1; Gautama and Bharadvaja, Visvamitra and 
Jamadagni, Vasistha and Kasyapa in Br. Up. II. 2.4. All this 
shows that the system of gotras with several sub-sections was 
well established in the times of the Brahmanas and the ancient 
Upanisads, But the gotras are in these works referred toin 
connection with sacrifices or oducation. There is hardly any 
distinct reference in these to gotra or sagotra in relation to 
marriage. In the Latyayana-srauta-sitra '?* VIII. 2. 8 and 10 
it is prescribed that one who has given away everything in the 
Visvajit sacrifice should stay three nights with nisadas and 
may partake of their jungle dict and then again three nights 
with ‘far’ and then the sitra gives several views sbout tho 
meaning of ‘jana’ one of which, that of Dhanafjapye, is that 
‘jana’ meaus a person with whom (i.e, with whose daughter ) 
marriage is possible while one who is ragotra is called ‘ samana- 
jana’, This clearly proves that long before the Latyayana- 
Srautasitra marriage with a sagotra had been forbidden. 
Besides several of the grhya and dharma sitras prohibit 
marriage with a sagotra girl. It is impossible to hold that this 
was a new conception that arose only about the time of these 
stilras. Therefore, it must be supposed that prohibition as to 
sameness of gotra in marriage had its origin long before the 
period of the sitras in the times of the Brahmana works (if 
not earlier ). 


Gotra was of supreme importance in several fundamental 
matters and it largely entered into several practices of the 
ancient aryans. A few examples may be given here. (1) In 
marriage sagotra girls were forbidden, vide abovo pp. 456-27, In 
the Lajahoma at marriage two offerings were to be made by all 
except Jimadagnyas, who had to make three ( Asv. gr. I. 7, 8-9), 


(2) In matters of inheritance the wealth of one dying 
without issue went to his near sagotras ( Gaut. 28, 19), 


(3) In $raddha the brahmanas to be invited should not 
belong os far as possible to the same gotra as the person invi- 
ting ( Ap. Dh. §, IT. 7. 17. 4, Gaut. 15. 20). 





1122. fame aa: ats: anana ate? aden 1 oreqraastha 
VILL 2. 11, 


H. D. 61 
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(4) In parvana sth@lipaka and other pakayajiae, all were 
to cut off oblations from the middle and fore-half of the havis, 
but for Jamadagnyas (who are pafcivattins ) they were to be 
cut off from the middie, the fore-part and the hind part (vtde 
A&Sv. gr. I, 10. 18-19 ), "28 


(5) In offering water to a prefa (@ person recently dead ) 
his gotra and name were to be repeated ( Agv. gr. IV. 4. 10). 


(6) Inthe cuula ceremony tufts of hair were to be left 
in accordance with the gotra and practice of the family 
( Khadira gr. IT. 3. 30). 


(7) At the time of performing one’s daily samndhya prayer, 
one has to repeat even in modern times one’s gotra and pravara, 
the Vedasakha and sitra which one studies, 


As regards érauta sacrifices a few interesting examples may 
be given. Jaimini establishes that suffras ( sacrificial sessions 
extending over 12 days and more ) could be performed only by 
brahmanas and that among brahmanas the Bhrgus, Sunakas 
and Vasisthas are not entitled to perform them ( VI. 6, 24-26 ), 
Those of the Atri, Vadhryasva, Vasistha, Vaisya ( Vainya? ), 
Saunaka, Kanva, Kasyapsa and Samkrti gotras took Narisamss 
as the second praydja, while others took Taninapat as the 
second ( vide Sabara on Jaimini VI. 6. 1). 


The conception of pravara is closely interwoven with that 
of gotra from very ancient times. The two have to be studied 
together. *Pravara' literally means ‘ choosing’ or ‘ invoking’ 
( prarthand ).""* As Agni was invoked to carry the offerings of 
asscrificer to the gods by taking the nsmes of the illustrious 
rs's (his remote ancestors ) who in former times had invoked 
Agni, the word pravara came to denote one or more illustrious 
rsis, ancestors of a sacrificer. A synonym of pravara is Grseya 
or G@rsa (as in Yaj, 1.52), Pravara entered into several domestio 
Ceremonies and practices according to the grhya and dharma 
sutras. For example: 


{1) a bride was to be chosen whose father’s pravara 
was not the same as that of the bridegroom’s father. Vide 
above p. 437. 


1123. avgegaluta efadtsaaa | avengararmrunett gararan | 
amg. a. 1,10. 18-19. 


1124. qartaae: sqifg: cat: ..... eUNAT wee: maa FA aTA- 
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(2) In upanayana the girdle (mekhal@) was to have cne, 
three or five knots according to the number of rsis constituting 
the boy's pravara (vide San. gr. II. 2 ). 


(3) In Caula the tufts of hair to be left on the head 
depended on the number of sages constituting the pravara of 
the boy’s family (Ap. gr. 16. 5). 


The mass of materia] on gotra and pravara in the sitras, 
the puranas and digests is so vast and so full of contradictions 
that it is almost an impossible task to reduce it to order and 
coherence. The learned author of the Pravara-mafijar) ( which 
is the leading work on the subject) wrote in despair ‘Here, in 
the parts of siitras that have been quoted there is u great diver- 
gence in the order (of the names of pravaras) of the texts of 
the scveral sttrakaras, this being specially so in the text of 
Asvalayana (Srauta)-sitra. Thus, though divergence is clearly 
established, yet following the order of the texts of the majority 
of writers such as Baudhayans, Apastambs and Katyadyana we 
shall declare (the rules ) about marriage or no marriage’, 125 


We have first to understand what gotra in the sitras and 
digests means and how if is inter-related to pravara, Among 
the stitras that treat of gotra and pravara the érauta sitras of 
Agvalayana (Uttarasatka VI, kbandas 10-15), Apastambs, 
(24th prasna) and Bauunayana (B-.I. ed. vol. III pravaradhyaya 
at end) are the most important. The Pravaramajfijari (p.5) haa 
a verse to the «ffect that Baudhiyana’s pravaridhyaya is the 
best on the subject. 


The Srautasitra of Satyasadha Hiranynkedsi (21st prasna) 
has a sect’on on this subject, which is the same as Apastam- 
bagrauta with s few omissions and variations. The Baudhba- 
yanaégrauta-sitra says '!2* ‘ Visvaniitra, Jamadagni, Bharadviia, 
Gautama, Atri, Vasistha and Kasyapa are the seven sages and 
Agastya is the eighth; the progeny of these eight sages is 
declared to be gotra’. These seven sages are probably derived 
from what is stated in the Br. Up. II. 2. 3-4 (=Sat. Br. 


“1125, snitgraty @ wararsy ELAR rt orgameacara Rertita faavastn- 
STSTTATAITS | os eee wr ay fhe aevit 1 Thuraarrensrareara area agai 
OTSA faareriearet ear: | qaxrenty p. 72 (ed. by Chensalrao )- 

1126. ental sagqhhicgrisa aaa: | aai@e: ssa gem ae 
eee: | ay sadinrarerarenrat wqued TgiTTeTa | St. att. maqreara 64 ; and 
Wat g ATA TAMIA Wl HasaTgaw we wea M 
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XIV. 5. 2. 6) where these very seven sages are enumerated as 
those intended in the éloka ‘ arvag-bilaScamasal!?” &c." quoted 
there. The same work ( Baud. srauta) states that there are 
thousands, tens of thousands and arbudas { millions of millions ) 
of gotras, but the pravaras are only 49. Besides the sitra works, 
some purinas like the Matsya (chap. 195-202 ), the Vayu (chap. 
88 and 99, Anan. ed.), Skanda IIf.2 (Dharmaranya kanda ) 
contain elaborate enumerations of gotras and pravaras. The 
Mahabharata sets out at lengtg.the subdivisions (such as Madhuc- 
chandas, Devarata) of Visvamitragotra in Anusdsansaparva 
4. 49-59. Digests like the Smrtyarthasdra (pp. 14-17), the 
Sam. Pr. (pp. 591-680), the Sam. K. (pp. 637-692), the Nirnaya- 
sindhu, the Dhsrmasindhu, the Balambhatti contain a vast 
material on this topic. There nre also special} works like the 
Pravaramadjari on this topic. The general conception about 
gotra igs that it denotes all persons who trace descent in an 
unbroken male jinefromacommon male ancestor. When a 
person says ‘Iam Jamadagni-gotra’ he means that he traces 
his descent from the ancient sage Jamadagni by unbroken 
male descent. As stuted by Buud. cited above, from very 
ancient times these male founders were supposed to be eight. 
This enumeration of eight primary gotras seems to have 
been known to Panini. Patafijali says ‘thera were eighty 
thousand sages who observed celibscy. The accepted opinion 
is that the spread of progeny was due to eight sages includ- 
ing Agastya. Tho offspring (apatya) of these eight are 
potras and others than these are called golrtvayava’,"** Panini 


1127. Vide Nirukta X11]. 38 for another interpretation of the verse 
aatageaa &c. In the Nirukta ‘the seven sages’ are explained either 
as ‘seven rays of the Sun ’ or as ‘the seven indriyas’. The Br. Up. 
explains the ‘seven sages’ 48 the prajas (the two eats, eyes, the two 
holes of ihe nose and the tonguc ) and identifies them with the soven 
suges, Vidvimitra and others. The Atharva-veda X. 8. 9 reads the verse 
as ‘ fathawaqna &c., 

1128. senshi: weet Reltaaaaion TyTETAATTEA TAA: TTA S- 
equa: | aaa waar aa Man aatey Araragart Agraeg vol. II. 
p. 233 on the sitra Warsszary (a. (V. 1. 78). The ane ow © 
(LY, 9,23. 3-5) quotes passages from a purana about two sorts of 80000 
sages (one group desiring offspring and the other not so desiring). 
arg. LIL. 186-187, qarqg 11. 54 contain somewhat similor verses. wt 
aa 11. 54 is ‘omiifterana adiiep aan | aarsat a caragwioratt 
argaqir. The reference to fifty sages having progeny is probably to 
the pravara sages, just as Baud, spoaks of 49 pravara groups. 
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defines gotra for grammatical purposes as ‘apatyam pav?ra- 
prebhrti gotram’ (IV. 1, 162), which means ‘the word gofra 
denotes (in my work on grammar) the progeny (of a sage) 
beginning with the son’s son’. For example, the son of Garga 
would be called G5rgi, but the grandson would be called 
Gargyah and the plural Gargah would denote all descendants of 
Garga (downwards from Garga’s grand-son). But this definition 
isa technical one in grammar and ig meant to indicate how 
derived (faddiita ) words are to be formed by means of termina- 
tions, Even Panini makes use of this technical sense only in 
the apatyadhikara, but elsewhere in his work he uses the word 
gotra in the popular sense as comprehending all descendants 
of s common male ancestor, Vide the Kasika on Panini IJ, 
4.63, IV. 2. 29 and 1V. 3. 80. The Sam Pr. (pp. 591-592) 
lucidly explains 8 this. That ao man belongs to 2 particular 
gotra is known by him only from tradition, from his father 
and other elders or from people shout him, just as he knows 
that le is a brahmaua from the same scurca ?°,) Medhatithi on 
Manu IIL. 5.194 has a very lucid and interesting discussion on 
this topic. His argument is: just as, though all persons sre men, 
some are called brahmenas, so among bralimanas certain persons 
are known by immemorial usage (or convention) as belonring to 
certain gotras like Vasistha and the sittra-kdras lay dewn that a 
certnin gotra has certain pravaras; sothe word gotra is applied 
to Vasistha and other sages by rudhi (by convention or 
long-standing usaze), Jt cannot be supposed that a parson 
called Parégara was born at a certain time and then his 
descendants csme to be called Par&Saras. In that case 
the Weda would not be anddi (bezinningless ), as it is sup- 
posed to he, since it montions Paragara, Vasistha &e. So potra 
is anadi like the brahmansa caste and the Veda, The word is 
also secondarily used to denote a person, who is very illustrious 
on account of his learning, wealth, valour or generosity, 


1129. aa atqaamanaereme a og creas cites chara | 
TU HATTTATSTY Poe. MTETITTUIGETa SRHEAT TTTET TECTIA wiog- 
HrzeqaMTiasy eurgq ie. w. pp. 591-92. 


1130. qaq ware geaek wigrreairaaae:, cd ware wrens aherena- 
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who thereby gives a name to his descendants and then becomes 
the founder of the family. This is laukika gotra. But this 
is not the meaning of gotras which brahmanss have, The 
secondary meaning may apply to the word gotra when used in 
the case of ksatriyas’.!? The Mit. on Yaj. I. 53 says ‘ gotra is 
that which is known from tradition handed down in the 
family.’ "82 Eaoh gotra is assooiated with one, two, three or five 
sages ( but never four or more than five) that constitute the 
pravara of that gotra.'88 The gotras are arranged in groups, e., g. 
there are according to the A4valayana-srauta-sitra four sub- 
divisions of the Vasistha gana, viz. Upamanyu, Parasgara, Kundina 
and Vasistha (other than the first three). Each of these four 
again has numerous sub-sections, each being called gotra. So 
the arrangement is first into ganas, then into paksas, then into 
individual gotras. The first has survived in the Bhrgu and 
Angirasa gana. According to Baud. the principsl eight gotras 
were divided into paksas. The pravara of Upamanyu is 
Vasistha, Bharadvasu, Indrapramada ; the pravara of the 
Pardgara gotra is Vasistha, Saktya, Pardsarya; the pravara of 
the Kundina gotra is Vasistha, Maitravaruna, Kaundinya and 
the pravara of Vasisthas other than these three is simply 
Vasistha, It is therefore that some define pravara as ‘the group 
of sages that distinguishes the founder (lit. the starter ) of one 
gotra from another ’.!!34 


Though the word pravara does not occur in the Reveda, 
the word ‘Arseya’ occurs therein and the system of pravara 
goes back almost to the Rgveda. Rg. IX. 97. 51 has * thereby 
may we acquire wealth and arseya resembling Jamadagni's.’ 
Sometimes the idea of invoking oe is conveyed without using 


1131, feaegiat are | suiggea: erate & Reanitnsiteratfremaita 
waa Ua Rs saaiy_Qvs | ww. maromrat a ate ( aumirrsaTgite: ) 
aqrseqqant Ga: | nt i Beas Arana weed ag atasres: Wada | are ai 
mae TENA auiguee: terant aaa 1 oareriyegrartt wrern- 
tqarfaaa! Wie qestesera Het orcseeqage: Serta BLT ATL lad wie 
OMIQaat TET WATT 1... ... aie Tan wigrety Fred rt zara wa aPrarga: | 
Tee States Tse, sig ger: werent waraaa wie! Mate on wg. III. 194. 

1132. str Seratqerstara | frac on at. 1.53; sist asraigennaa- 
ae ve eanay sated veit WeieayeAAs t gH. p. 592. 

1133. q& gett gt ache sia aoa a aq gee a cant gofie git 
fagrra’ ) ara. att. @, 24. 6. 7. 


1134. awe. aremataey aieaiada Bert ged: ger. ar. I. part 2 
p- 70. This is quoted in the ggravw p. 111. 
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the word pravara or 4rseya. In Rg. VIII. 102. 4'%* jt is said 
‘LT invoke Agni just as Aurva, Bhrgu and Apnavana did,’ It is 
remarkable that these are three of the five pravara sages of tho 
Vatsa-Bhrgus according to Baud. (3). Rg. 1.45.3 has‘O Jatavedas 
( Agui ), give heed te the summons of Praskanva, as in the case 
of Priyamedha, Atri, Virupa and Angiras,’'* In Rg. VII.18.21 
itis said‘ they who from house to house gladdened thee, 
being desirous of thee, viz, Paragara, Satayatu and Vasistha, 
will not forget the friendship of a liberal patron (liko thee)’.!!*? 
It deserves to be noted that this mantra mentions Parasara (who 
in later mythology is the grandson of Vasistha and son of Sakti), 
Sataydtu (who is Sakti according to Sayana), and Vasistha, 
Pardsara, Sakti and Vasistha constitute the pravara of Parégara 
gotra (according to Aév. and Baud), In the Atharvaveda 
( XL. 1.16, XI. 1.25, 26, 32,33,35, XID. 4. 2 und 12, XVI. 8.12-13 ) 
arseya means ‘ descendants of sages or those who are related to 
sages’. In the Tai. 5, both a:seya and pravara occur in the sense 
of the sitras. In the Tai.S. II. 5. 8. 7 (which refers to the recita- 
tion of the SAmidhen! verses) we read “he says ‘choose (or invoke) 
ye the fire called havyavahana’; he chooses him ( the fire ) of the 
gods ; he chooses the 4rseya; inso doing he does not depart 
from the relationship ( by blood ) and duing so serves for conti- 
nuity. He chooses the later ones beginning from tiie remoter 
ones". In this passe ye ‘arseyam’ appears to be used in the 
sense of ‘ one or more illustrious ancestors of the sacrificer’ and 
reference is made to one of the two modes of mentioning the 
sages constituting the pravara. ‘Arseya’ may also be taken here 
as an adjective (qualifying Agni), the meaning being ‘he invokes 
Agui by the names of the illustrious ancestor sages of the 
yajamin~.’. In one mode the remotest ancestor is named first 
in a taddhita ( derivative ) formation, then his descendant and 
so on, the sage nearest the sacrificer being mentioned last. For 
example, the pravara of Bhrgu Vatsais ‘Bhargava-cyavana- 
apnavanaurva-jamadagnyeti’. This method is employed by the 
Hotr priest when he invokes fire as the divine Hotr with the 
pravara-mantra ‘Agne mahan-asi brabmana bharata deveddha 





1135. sttdwaegiqaneraeqr gal ait waqeraaa tH. VIII. 102. 4. 
According to the stga@aen this is o stkta of o wrtd named gayq, 

1136. fotveg@esrdgt fFrecaq | sigreraivad seas gi 
ear it az. I. 45. 3. 

1137. 9 3 werenagearar Tere: eratastfas: aq. VIL. 18. 21. srg 
moy literally mean ‘one who is master of a hundred magie tricks,’ or 
‘on whom o hundred magic tricks were proctised ’. 
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manviddbe rsistuta &o,’ (vide Tai. &. II. 5. 9. and Sat, Br. I. 4. 2, 
Asv. Sr. I. 2. 27-1 3.6). Inthe other mode the affix ‘vat’ is 
used after the name of each pravara sage and the remotest one is 
mentioned last (6g. Jamadagnivat, Urvavat, Apnavanaval, 
Cyavanavat, Bhrzuvat). This mode ia employed by the adhvaryu 
when he chooses the Hotr priest.'"38 The Tai. S. IL. 5.11.9 
appears to refer to one (i.e. 2nd) mode. The Kausftaki 
brahmana explains the purpose of taking the names of ancestors 
‘as the gods do not partake of the offering of him 
who has no list of (illustrious) ancestors, therefore he pro- 
nounces the Arseya of the sacrificer.” Tho Ait. Br. (34.7) hes 
an interesting passage on pravarsa. When a brahmang is 
initiated for a sacrifice, that fact is announced in these words 
‘a brahmana has been initiated for a sacrifice. How is the 
initiation of the ksatriyato be announecd? Tho reply of tha 
Ait. Br. is ‘even in the case of the ksatriya the announcement is 
to be in the same form (viz. a brahmana hag been initiated ); 
but with the pravara of the family priest. Therefore they 
ehould proclaim the ksatriya’s initiation as a gsacrificer with 
the argeya of his family priest and should invoke Agni with 
the pravara of his family priest.’'"* She Asv. Sr. ( Uttara 
satka VI. 15, 4-5) and Baud. Sr. ( pravarapragna 54) gay that 
in the case of ksatrivas and vaigyas the pravara of their 
puroiiita was to be employed or tha pravara ‘ Manava-Aila- 
Paurtravasa’ or sitiuply ‘ Manuvat.’ The origin of that rule is 
to be found in the above passage of the Ait. Br. There ig 
another similar passage in the Ait, Br. (35.5). The Sat. Br, 


1138. Thig ruly is stated in Ap. Srauta (24. 5,8) and Baud. Srauta 
(pravaradhydya 2) ‘sia Sema agehe satiatat Gaegg cepa: Waste? 
30. au qaamaiiga a ¢ a aavaed Bar Bama aeaTg- 
earaaae Mantas ar, LL. 2. After the words AA ARt wate AIA VS 
are recited, the invoking of the argeyau of the sacriticer by the Hotr 
priest takes place and then the remaining words of the formula ag 
Afrag waieeaT &e. are uticred. This is shown by the Tai. 8, itself 
(1. 5.7. 8) and by the Sat. Br. I, 4, 2,. 2-5, Agni is styled by rsi names 
auch a3 Dhirgava, Cyavana &e. beennse fire was kindled by these ancient 
sages and oblations wero throwa into it by them. Tho Adhvaryu recites 
the mantra stig at fiat Faz wage a eneAger gaa and then recites 
tho pravura of the yajamana with ‘vut? added to each name and then 
putes WAG WAZ ATA aes awey arisare (vide Sat. Br. I. 5, 
arrears Wi. 16. 5-41), at is on aceount of this that the 
ee - a is (2 416) explains pravara as aaa srr fasporea- 
a ee pe he Names of the ancient illustrious sagos becomo 
‘ @ that is invoked by the hotr, 
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I. 4, 2. 3-4" shows that the illustrious ancestors to be invoked 
were supposed to be related as father and son and not by 
spostolic succession. 


The Mahabharata says that the original gotras were only 
four viz. Angiras, KaSyapa, Vasisths, Bhrgu.''!' The verses 
are rather abruptly introduced in the epic and there is nothing 
to show on what this statement was based and it appears that it 
is due to the imagination of the writer, Baud. as shown above 
states that the original gotras are eight. But it is remarkable 
that Bhrgu and Angiras ( whose divisions and sub-divisions are 
many ) are not included by him in these eight. Therefore, it 
appears that even Baudhdyana is not correctly stating the 
number of original gotras, Gautama and Bharnadvaja are stated 
to be two ont of the original eight, but both of them instead of 
being separately dealt with are grouped under the comprehensive 
Angirasagana., So oven Baud. is not to be implicitly followed. The 
Balambhatt! mentions eighteen principal gotras (eight asin Band. 
plus ten more some of which are names of mythical kings ''*). 
Baud. himself says that there are millions of gotras and in the 
Baud. Pravaradhyadya there are over 500 names of gotra and 
pravara sages; while the Pravaramafijari quotes a verse that ‘there 
are three crores of them ''*? and so the gotra system is difficult to 
comprehend’, and if mentions about 5000 gotras. Therefore, as 
the Smrtyarthasara says che nibandhas endeavour to place the 
innumerable gotras under groups and distribute them among 
49 pravaras (mntioned by Baud.)''**. Some idea of these 


1140. sara ogo... ... UWATTAH TTA TATTAIET: UST: THT- 
waisuaawady o dad Paaled fe ease gare deeareceagaiR 
agora taragta I. 4. 2. 3-4; compare awraraasira Ili. 2. 7-il arr aqalras- 
fagat fen dar {arsaseaiharnaa_easqeaqaage waridaeqa 
qeearqaiica Wier | aati a aeaEe: | geiieawaor art erratgaqiar 
feat agatata a1 aaa | 

1141. qotrarier aearte wares orirs | sige: aerraay aferst yaa 
Qo qaaai arr wares wits! atadaia agar aie a qe 
warg il ariearga 297, 17-18. 

1142. st dagggetdae gad! Aqeal daeai aeqi gerne: | 
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1144. giravfianteeaqereat Taq | eraareait marie aatgerirg- 
wag w wperare p. 15, 

H. D, 62 
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gotras and their distribution among the pravaras is given 
below. The appondix under note No, 1144 collects together 
the 49 pravara groups. 


The Bhrgugana and the Angirogana are very extensive, The 
Bhrgus are of two sorts, Jimadagnya and non-dadinadagnya. The 
Jamadagnya Birgus are again towfold, Vatsas and Bidas (or 
Vidas); the non-Jamadagnya Bhrgus are fivefoid viz. Arstisenas, 
Yaskas, Mitrayus, Vainyas and Sunakas (these latter five aro 
called kevala Bhrgus). Under each of these sub-divisions there 
sre -nany gotras, on the names and number of which the sitra- 
karns are not agreed. The pravara of Jimadagnya Vatsas ia con- 
stituted by five sages according to Baud. and by three according to 
Katyayana. The pravara of the Bidas and the Arstisenas also has 
five sages.'45 These three (viz. Vatsas, Bidas and Arstisenas ) 
are styled paficavaltin (Baud, 5) and they cannot inter-marry (the 
reason will be explained below ). The five non-Jamadagnya 
Bhrgus have each of them numerous sub-divisions, These 
divisions of Bhrgus are given here according to Baud. Ap. has 
only six of them (and not soven as he excludes Bidas froin this 
group). According to Katyayana, Bhrgus havo twelve sub- 
divisions ( vide Sam, Pr, p, 625 ), 


The Angirogena has three divisions, Gantamas, Bhara- 
dvajas and kevalangirases ; out of whom Gautamas have seven 
sub-divisions, Bhsaradvajas have four ( Rauksiyanas, Gargas, 
Kapis and Kevala-Bharadyajas ), and Kevala-Angirases hava 
six sub-divisions und each of these again is sub-divided into 
tumerous gotrus, This is according to Baud. Other siitrakaras 
differ as to the subdivisions, Atri (one of the eight primary 
gotras ) is subdivided into four ( Atrig proper, Vadbhitakas, 
Gavisthiras, Mudgalas). ViSvaimitra is sub-divided into ten, 
which are further sub-divided into 72 gotrag. Ka&yapas are sub- 
divided into Kasy apas,Nidhruvas, Rebhas, and Sandilas, Vasistha 
has four gub-divisions ( Vasisthas with one " pravara only, 
Kundinas, Upamanyus and Parasaras ) which aro further sub- 
divided into 105 gotras, Agastya lias three sub-divisions 
( Agastyas, Somavahas and Yajiiavahas ), the first of which is 
further sub-divided inte twenty gotras, 

L145. ea TR: | Tat Gada: Wag wale unlaearaarnararaarngeaa 
vag RASETIERN Ma eT AAT OTIgETy: | a. (3); gaa Perea 
TIT: Fal MARE WENA Shar Mgagdaqraraseqqaag 


wuaigrrerg: | ay. (4); = i a 
(also wi. 5. ) (4) 5 oniddorat anteenaanrarantioraiit | siraqo 
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When it is said that marriage with a sagotra or asapravara 
girl is forbidden, each of these is separately an obstacle to 
marriage. Therefore, a girl, though not sapravara, may be yet 
sagotra and s0 ineligible for marriage or though not sagotra may 
yet be sapravara and not eligible. For example, the gotras of 
Yaska, Vadhila, Mauna, Mauka are different, yet a marriage bet- 
ween persons belonging to these gotras is not possible, because the 
pravara of all these is the same, viz. ‘Bhirgava-Vaitahavya-Save- 
tasa-iti’’4" So also though the gotras Samkrti, Pitimasa, Tandi, 
Sambu and Sathgava are different, there can be no marriage bet- 
ween them as the pravara is the same, viz. ‘Angirasa, Gaurivita, 
Samkrtya' (aco. to Agsv. Srauta). When it is suid that samana- 
pravaras cannot marry, sameness may be due to only one sage 
being the same in the pravaras of two gotras or there may be 
two or three or more sages that are common. The general rule 
is that if even one sage is the same’? in the pravaras of two 
different gotras, then they are sapravara, except in the case of 
the Bhrgu group and the group of Angirases. In these two 
latter unless there are at least three sages common ( when the 
pravara is constituted by five sages) or at least two sages are 
common ( when pravara consists of only three sages), there is 
no sapravaratva and no bar to marriage. IJé will be noticed that 
among the five pravara sages of the Vatsas, Bidas and Arsti- 
senas quoted above there « re threo sages that are common and 
so they cannot inter-marry. 


Though the vast majority of gotras have three pravara 
suges, u few have only one pravara sage or two sages or five, 
Those who have only one sage are Mitrayus ( pravara Vadhrya- 
va accordirg tc Agv.), the Vasisthas (other than Kundina, 
Parisara and Upamanyu) have only one pravara Vasistha, 
the Sunakas have one pravara Grtsamada (according to Aév.) 
or Saunaka or Gartsamada (according to Baud, 9); the Agastis 
have one pravara Agastya (according to Ap. Sr. 24. 10,9); 
ASgy. optionally allows three pravaras to Mitrayus ( Bhirgava- 
Daivodisa-Vadliryagva) and to Sunakas (viz, Bhargava- 


1146. sieaaraaatia says ' qrenargaalaarnmacirafeaateree- 
Raa-Aae-garearaarat wPladaarranaaaia |; vide olso wriaae I. p. 68, 
aqagtitara p, 138. 
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Saunahotra-Gartsamada) and Ap, also allows to Agastis three 
praveras ( Viz. Agastya-Dardhacy uta-~Aidmavaha-iti ). Accord- 
ing to Ap. and the puranas, Dhapayantas have two pravaras 
( Vaisvamitra-Paurans-iti ), Astakas Lohitas have two ( Vaisva- 
mitra-Astaka iti), and Sandilas also have two ( Daivala-Asita 
iti). But he says that according to some the latter have three 
pravaras also ( Kasypa-Daivala-Asita-iti), while Baudhayana 
gives four optional groups of three sages each for Sandilas 
(Baud. 43). For Vari-Dhapayantas A&v. prescribes three only 
( Vaigvamitra-Devarata-Paurana ) and also for the Astakas, 
According to Baud, the Vatsas, Bidas and Arstisenas ( among 
the Bhrgus ) have five pravara sages; so slso among Angirases, 
the Kaumandas, Dirghatamasas, Rauksayanas and Gargas have 
five pravara sages, though the last have optionally three algo, 


The Ap. ér. "8 (24. 5 6) says ‘the sages to be invoked 
were to be three and they were tobe seers of mantras’. It is 
therefore that the number of pravara sages is limited; there 
was No such requirement for a gotra and so gotras multiplied 
to an unlimited extent. 


There are certain families that are dvigotras (i. e, have two 
gotras), Aésv. usos the word ‘dvipravacanah’ for them EE 
They are principally three viz. Saubga-saisiris, Sarnkrtis and 
Laugaksis, Prom a Sunga, a sub-division of Bharadvaja gotra, 
was born a» son to the wife of a Saigiri, a sub-division of Visva- 
mitra (by miyoya); the son, therefore, came to be called Saunga- 
Saisiri, Therefore Saunga-Saisiris cannot marry in both 
Bharadvaja nnd Visvaniitra gotras. Their pravaras are given 
below '. They havo to select one pravara sage from one gotra 
and two from the other gotra or two from the first and three 
from the other. A pravara of four sages is not allowed nor of 
one beyond five. For the other dvigotras, the Sarh. K. ( pp, 682- 
686), Nirnayasindbu p. 300 ff may be consulted. In the casa 
of the adopted son also, on the analogy of the Saunga-éaisiris, 


‘ ea airgha araget aha warq ava gis eft Pgraa | a. 
AT. at. vO. 
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both gotras and the pravaras of both gotras have to be considered 
and the dictum of Manu (IX. 142) that ‘the con given does not 
share the gotra and inheritance of the genitive father and the 
svadha ($1iddhas etc.) of the giver ceases’, is restricted only to 
matters of inheritance, sraddha and the like and does uot apply 
to marriage. ">! 


A few words must be suid about the gotra and pravara of 
kings and other ksatriyas. It appears from the Ait.Br. quoted above 
(p. 488) that in the case of ksatriyas the pravara of their purohita 
was employed in religious acts where pravara had to be recited. 
This leads to the inference that most ksatriyas had forgotten 
their gotras and pravaras by that time. The Srauta sittras 
allow |'52 an option to ksatriyas (to kings according to A§v.). 
‘They may cmploy the pravara of their purohitas or al] ksatriyas 
may employ the same pravara viz. Minava—Aila-Paurtravasa- 
iti’, Medhatithi on Manu III. 5 states that the distinctions of 
gotras and pravaras concern primarily brahmanas alone and 
not ksatriyas and vaisyas and quotes Av. Sr. (J. 3) in support, 
The Mit, and other nibandhakaras rely on the first alternative 
mentioned in the sitras and say that in marriages of ksatriyas 
and vaisyas the gotras and pravaras of their purohitas should 
be considered, as they have no specific gotras of their own |". 
This is carrying the doctrine of alidesa (extension) too far or 
with a vengeance, The Sam, K. (pp. 689-690) assigns reasons for 
this attitude of the Mit. but they are not satisfactory, Ancient 
literature and cpigraphic records show that kings had gotras of 
their own. In the Mahabharata it-is said that when Yudhisthira 


W161. oH Sea dae San aa qwRaianres: ' maz 4- 
casera: sligaifaieat aur aay aTITITTT | quaiaeai SABIE TMT 
Taq: migaliaeer agar: carig fet La. Fi. p. 688 5 fare a aaa ang 
aaaelal: Wamtawassd Ba) waHMAgAAAgG aGui: | gd. at. 
p. 182; compare @ 9. pp. 656-657, Qemreantat py. 451-156 ( where the 
rules about marriage, dsauea and offering of pipda ag to adopted sons 
are considered ). 
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went to the court of Virdta in the guise of a brahmana and was 
asked by the king to state his gotra he ssid that he was of the 
Vaiyaghrapadya gotra ( Virdta-parva 7. 8-12), That this was 
the gotra of the Pandavas also follows from the fact that in 
the Bhismatarpana '** that is performed on the eighth day of the 
bright half of Magha, Bhisma’s gotra is given as Vaiyd- 
ghrapdda or-padya and pravara as Samkrti. Jaimini (VI. 6 
12-15) establishes that the Kuléyayajia was to be perform- 
ed jointly by a king and his purohita (and so they could 
use different pravaras it appears). Tho Pallavas of Kaficl 
had Bharadvajs as their gotra (vide E. I. vol. I p. 5), 
The Calukyas are often described as ‘ndnavya-gotra’ ( vide 
EB. I. vol. VE. p. 337). In o copper-plate grant of Jayacan- 
dradeva (dated sarmmvat 1233 i. e. 1176 A. D.) the donee 
was a kesatriya described as Rauta-sri-Rajyadharavarman of 
the Vatsa gotra and of five pravaras viz, Bhargava-Cyavuna- 
Apnaviana-Aurva-Jamadagnya.’"5 In the Garra (Bundelkhand) 
plate of the Candella king Trailokyavarma of Kalafjara a 
village is granted to Rauta Simauta of the Bharadvaja gotra 
in recognition of his father's death in battle with the Turuskas 
(E. L. vol, 16, p. 274). 


In many inscriptions and copper-plate grants hundreds of 
donces with their gotras and prayaras occur and it would be 
an interesting study to compare the latter with the material 
derived from the sitras and nibandhas. For example, vide KE. I. 
vol, 19, pp. 115-117 aud 248-250 for about 205 donees and their 
gotras in the plates of Bhaskaravarnisn, E, I. vol. 14, p. 202ff 
(500 donees with gctrus in the time of Candradeva Gihadavala, 
samvai 1150), E, I, vol. 13 p. 237%, BE. I. vol. 8 pp, 316-317 
(Ssuke 1346), WU. I. vol. 9 p. 103 (32 donees with gotras, pravaras, 
sikhis &e,), Ki. I. vol 12 pp. 163-167 (120 donees with gotras, 
sake 1008 ), Gupta Ins, No, 55 Chammak plate of Pravarusena 
&c. Even the Buddhists kept the system of gotras ( vide E. I. 
vo}, 10, Lidder’s list, No. 158 ). 


According to Ap, Sr. the vaigyas had!'’* g single pravara 
* Vatsapra’, while according to Band. they had three, uz, 
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Bhalandana-Vatsapra-Manktila’. They could also employ the 
pravara of their purohitas. The Sam. Pr. (p. 659) says that 
Bhalandana is the gotra of vaisyas. 

If a person does not know his own gotra and pravara he 
should take those of his Acarya (teacher of Veda), according to 
An,'57 Though he takes his teacher's gotra, it is only the teacher's 
dau ghter that is forbidden to him in marriage and not other girls 
of the same gotra as the dcarya'’s. Both Sarh, K. and Sam. Pr. 
(p. 650) quote a verse that when one does not know one’s gotra 
one should call oneself of Kasyapa gotra. This isso when he 
does not know even his teacher’s gotra. The Sin. C, ( sraddha 
section p. 481) says that this is so even when one does not know 
the gotra of one's maternal grand-father (i.e. he should offer pinda 
with Kasyapa gotra to his maternal grand-futher ). 

The word gotra also caine to mean any family name 
(surname ). In the inscriptions we find this usage very often. 
For example, in the Bannahalli plate of the Kadamba king 
Krsnavarma II (§. J, vol. VI, p.18) a Sresthin (a merchant ) 
is said to have been of the Tuthiyalla gotra and pravara. The 
Reddi king (a sidra) Allays Vema of Rajahmundry was said 
to have been of the Polvola gotra (E. J. vol, XIII. p. 237, of 
Sake 1356 ). 

A few interesting matters about pravaras are noted below, 
It is noteworthy that even as to the same gotra, there is grent 
divergonce among the sitrakaras about the sages constituting 
the pravara e. g. as to Sandilyagotra. Asv. gives two groups of 
the sages ‘Sandila-Asita-Daivala-iti’ or ‘ Kasyapa- Asita-Daivala- 
iti’, but Ap. states hia own view that there are only two sages 
in the pravara viz. ‘ Daivala-Asita iti’ and that some say 
they are three, Kasyapa~Dsivala—Asita—iti; while Baud. states 
four groups, ‘ Kasyapa-Avatsara-Daivala-iti, Kasyapa-Avatsara- 
Asita-iti; Sandila-Asita-Daivala-iti; Kasyapa-Avatsara-Sandila- 
iti. No adequate reasons can be given why even at so early an 
age asthe sitras, not only the order of the names ia the pravara, 
but the very names in the pravara and their number should have 
varied so much. Baud.) * (pravaradhyadya sec. 44) notes that 
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the Laugiksis (or Laukaksis) are Vasisthas by day and Kasya- 
pas by night and their pravaras also show this double relation- 
ship. The Smrtyarthasara says that this picturesque description 
of them has referonce to the prauydjas and the like i.e. by day 
they follow the procedure of prayajas peculiar to Vasisthas and 
by night that peculiar to the Kagyapas. 


Among the gotras there are names of mythical ksatriyas 
and kings like Vitahavya and Vainya and among the numes of 
pravara sages inany legendary kings like Mandhatre, Ambarisa, 
Yuvandéva, Divodasa appear. Vitahavya figures even in the 
Reveda as closely connected with the Bhrgus (Rg. VI. 15. 2-3 ). 
In the Mahabharata it is narrated that Vitahavya, being 
king, attacked Divoddsa, whose son Pratardans pursued Vits- 
havya, whereupon Vitahavya took shelter with Bhrgu and that 
when Pratardana asked Blirgu whethcr there was any ksatriya 
in tho hermitage, Bhrgu replicd that there were all braimanas 
and that by thia Vitabavya becsme a brahmana ( Anusisana 
chap, 30), 


Similarly the pravara of the Harltas is either Angirasa- 
Ambarisa-Yauvanisya-iti or Mandhatr-Ambarisa-Yauvanasva- 
iti. hese are mythical royal sages. Among "** the Bhrgus is 
a sub-division called Vainya which is further subdivided into 
Parthas and Baskalas. The story of Prthu who milked the 
earth is well-known ( Drona-parva 69); he is called ‘ Adiraja ' 
in Anusdsana 166. 55. The Vayupurdna in soveral places 
narrates that some ksatriyas became the pravaras of brahnianas, 
Vide chap. 88. 72-79, (about Visnuvrddha,'!*°" who was 
descended from Purukutsa, whose son was Trasadasyu ), chap. 
88. 6-7, 92. 6, 99. 158-161, 99, 169-170 ( Anan, ed.) for other 
examples’, How and why ksatriya names were adopted as 
brahmanical pravaras is obscure and difficult to understand. 
If one may hazard a guess, it is probably due to the fact that the 
purariag retain very ancient traditions of times when there were 
no water-tight varnas and that ancient kings were learned in the 
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Vedic lore and maintained $rauta fires also, became famous as 
sages in whose name fire was to be invoked to carry offerings to 
Gods even by brahmanas who came ages after them. 


The connection of gotra and pravara may be stated thus: 
Gotra is the latest ancestor or one of the latest ancestors of a 
person by whose name his family has been known for genera- 
tions ; while pravara is constituted by the sage or sages who 
lived in the remotest past, who were most illustrious and who 
are generally tho ancestors of the gotra sages or ingome cases 
the remotest ancestor alone. 


Tt has been seen (pp.437-38) that marriage bot ween parties that 
aro sagotra or sspravara is no marriage and the woman does not 
becomo the man’s wife. What were the consequances of such a 
void union? Baud,'"*? (pravaradhydya 54) says that if a man has 
intercourse with a sagotra girl he should undergo the penance 
of cindriyana, after that he should not abandon the woman, 
but should only maintain her as if she were a mother or a sister ; 
if a child is born it does not incur sin and it should take the 
gotra of Kasyapsa. Apararka quotes (p. 80) Sumantu and another 
smrtito the effect that if a person inadvertently marries a 
sagotre or samina-pravara woman he should give up intercourse 
with her, should maintain her and undergo cindrayana.”*? But 
if he knowingly marries a sagotra or sapravara girl the penance 
was heavier ( viz. that fur incest) and if he has intercourse 
with her or begets a child from her he loses his caste and the 
child will be a candala'™*, The rule of Baud. that there would 
be no blemish and the child will be of Kasyapa gotra is restrioted 
to inadvertently marrying such a girl.’ The Sam, Pr. quotes a 
verse of Katyayans to the effect that if a marriage is gone 
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through with a sagotra, the girl may be again given in marriage 
to another. But the Sam. Pr. gets rid of that inconvenient text 
by saying that it does not apply to the present age. So the poor 
girl for no fault of hers bad to pass her whole life in enforced 
celibacy, being neither an unmarried woman nor a widow."*° 


Questions about the validity of sagotra or sapravara 
marriages have not yet come before the courts; but it is likely 
that in the nesr future courts will have to deal with such cases. 
Tf a marriage takes place under the Special Marriage Act of 1872 
(as amended in 1923) no difficulty will arise; but recently 
several marriages have been celebrated under the old Bastric 
procedure between persons who are sagotra or sapravara. Upon 
the strict letter of the dharmasdstra texts such marriages are 
absolutely void. But it seems that the legislature should 
intervene and declare sagotra and sapravara marriages valid. 
Whatever may have been the case thousands of years ago when 
there were no means of communication and when there were 
small communities, the prohibition of sagotra relationship had 
some plausibility and real feeling of close kinship about it; 
but now the prohibition has become meaningless. A man from 
Kashmir may marry a girl from Madras and the parents of 
both may have the same gotra, Granting for argument that tho 
gotra spge was & common ancestor, one does not know how many 
gonerations have intervened between that remote ancestor and 
the intending spouses sand particles of the ancestor's body, if 
they have survived at all in the intending spouses of the same 
gotra, must be in the present generation in the most attenuated 
state. The probibitions based upon gotra and pravara are said 
by orthodox people to be prescribed upon unseen ( adrsta) 
grounds and so they argue that they must be held to be absolute 
and not admitting of any evasion by any one calling himself a 
Vedic Hindu. One may be permitted to reply to these people that 
when almost every-body has given up the ancient cult of the 
Srauta and grbya fires and when hundreds of otber innovations 
in ancient practices have been accepted without demur, there is 
hardly any justification for sticking to this one remnant of 
sucient practices. Asa matter of fact many briahmanss now 
do not remember their pravara themselves but have to be told by 
the priests what their pravara is. Certain prohibitions against 
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marriage between near sapinda relations may be respected on 
account of their universal acceptance. Even the Special Marriage 
Act of 1872 prescribes that there can be no marriage between 
parties when they trace descent to a common ancestor who is 
the great-grandfather or great-grandmother (or who is nearer 
even than these ) of any one of them. 


Sagotra relationship is in one direction wider than sapinda 
relationship and narrower than it in another so far as marriage 
is concerned. A man cannot marry the daughter of any sagotra, 
however distant the sagotra may be. Similarly even an adopted 
man cannot marry the daughter of a sagotra of his genitive 
father for two reasons, firstly because, though on adoption he 
becomes severed from his natural family for inheritance 
and offering of pinda (vide Manu IX. 142), his other rela- 
tionships with the natural family remain intact ; and secondly 
because Manu (IIL. 5 ) says that the girl must not be a sagotra 
of the bridegroom’s father (and so even if by adoption a man 
goes into another gotra, it is the father’s gotra that is to be 
considered ). Sapinda relationship prohibiting marriage extends 
only to seven or five generations, but prohibitions on the ground 
of sagotra relationship extend to any number of generations, 
On the other hand sapindas may be either of the same gotra{ i.e, 
sagotra) or of a different gotra (i.e. bhinnagotra). Thus up toa 
certain limit sapindas include both sagotras and bhinnagotras. 
The latter are called bandhus by the Mit.; they are all cognate 
relationa and have an important place in inheritance. We have 
seen (p. 436-37) that sagotra marriages were totally forbidden in 
the sutiras (in the srauta sitras like Latyayana Srauta and 
in grbya and dharma siilras). A passage of the Sat. Br. ( quoted 
above at p. 461) is relied upon by Professors Macdonell and Keith 
( Vedic Index vol. I. p. 236 ) for holding that marriages within 
the third and fourth degrees on both maternal and paternal sides 
were allowed in the days of the Satapatha and that therefore 
a man could marry in those days his paternal uncle’s daughter, 
This latter is a startling proposition. The passage in the Sat. 
Br. is no doubt expressed in general words (‘one may be united 
in the third or fourth generation’). But that passage is gene- 
rally applicable even if only a marriage with a maternal uncle's 
daughter or paternal aunt’s daughter is meant. The passage 
does not expressly allow paternal cousins’ marriages. The 
dharma-sitras prohibit sagotra marriages. Both the learned 
Professors, as most western scholars do, probably hold that 
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the Satapatha is not separated from the sitras by more 
than s few centuries. If a paternal uncle’s daughter had 
been eligible for marriage in the times of the Satapatha, 
but became forbidden in the times of the sitras we shall 
have to suppose that an usage died out from one end of the 
country to another and sn opposite usage became prevalent 
throughout within a few centuries. The smrtis are not afraid of 
stating ancient practices which they themselves do not accept 
(i.e. niyoga), The smrtis do not say that marriages with 
paternal uncle’s daughters were ever allowed anywhere, So 
it appears that the Satapatha ig not referring to marriage with 
paternal uncle's daughter, but to marriage with maternal 
uncle's or paternal aunt’s daughter. It must however be 
pointed out that Apararka (pp. 15.63), the Sm. C. (I. p. 12), 
Par. M. IL. part 1 p. 133 and other digests quote a passage from 
the Brahmapurana '"*? that sagotra and sapinda marriages are 
forbidden inthe Kaliage. It may be argued with some force 
that this implies that sagotra marriages once took place, But 
there are various ways of explaining this. It is possible that 
in the purana the word gotra is not used in the technical sense, 
but only in the sense of family or surname, Among Siidras 
there is no gotra in the strict sense, but they also do 
not marry a girl who is believed to be of the same family, 
though the exact relationships or generations are not known. 
Besides it has been shown above that if a woman was a putrika 
or married in the Gandharva or Asura form she retained the 
gotra of her father and the son of the putrika would have the 
yotra of his maternal grand-father and yet being of a different 
family his marriage with the daugther of a sagotra of the 
maternal grand-father might havetaken place in ancient times 
and was forbidden in the Kali age by the purina, Similarly 
the implied reference to marriages of sapindas as taking place 
in former ages has probably marriage with maternal uncle’s 
daughter in view, When in the kalivarjya texts it is said ' these 
dharmas are declared to be prohibited by the sages in the Kali 
age’ (vide Vysavahara-mayiikha p. 242), it is not proper to 
argue that everyone of the practices forbidden in the kali age 
wag valid in former ages. All that is meant seems to be that 
most of them were allowed in former ages and these along with 
others enumerated are not to be practised in the Kali age, just 
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ag when in a crowd many have umbrellas anda few have not, 
a speaker still says with reference to the whole crowd 
‘chatrino gacchanti ' (here go persons with umbrellas ). 


There are certain other prohibitions about marriage. The 
Smrtimuktaphala ''®8 quotes a verse of Harita that one should 
not give one’s daughter in exchange to another’s son and 
receive that other’s daughter in marriage for one’s son, one 
should not give two daughters to the same man (at the same 
time ), nor should one give one’s two daughters to two persons 
who are brothers. But these dicta will now certainly be held as 
merely recommendatory. Besides there is no objection in India 
in modern times to marrying the deceased wife's sister, though 
even in England the deceased wife's sister could not be marricd 
until 1907 (when tho Deceased Wife's Sister's Marriage Act, 
1907, Edw. 7 chap, 47 legalised such marriages), 


The next question is as t0 who have power to arrange for 
the marriage of a girl and to give her away. The Visnu Dh. S, 
(24. 38-39) specifies the order of persons who are entitled to 
exercise this right of guardianship in marriage ‘the father, the 
paternal grand-father, a brother, a kinsman, a maternal grand- 
father andthe mother are the persons, by whom the girl may 
be given away in marriage. In the absance of the preceding 
one (the right) devolves unon the next in order, in case he is 
able’. Yaj. (I. 63-64) gives a slightly different order viz. he 
omits the maternal grand-father and adds that the righé can be 
exercised only when the guardian is not affected by lunacy and 
siniilar defects and that in the absence of these the girl should 
perform svayamvara (i.e. choose a husband herself), Narada!!®* 
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(stripurnsa verses 20-22) gives the order as father, brother 
(with father’s consent), paternal grand-father, maternal uncle, 
agnates, cognates, mother (if sound in mind and body), then 
distant relations, then the maiden may perform svayamnvara with 
the king's permission. To give away a girl in marriage was not 
only a tight but was rather a beavy responsibility, as ( YAj. 
J, 64) and others declare that if a girl is not got married by tha 
guardian at the proper time the latter incurs the sin of the 
murder of an embryo. The practice of svayamvara is well known 
from the Ramayana and the Mahabbarata, but it was confined 
mostly to the princely families, Manu (IX, 90-91) required a 
girl to wait for three years after she became marriageable before 
slie could choose her husband herself. But Visnu Dh, 8, 24, 40 
pays that a girl should wait only for three monthly periods 
after she attains puberty and that after that period she has full 
power to dispose of herself in marriage as she thinks best. 


There are no rules in the smrtis ss to who is to arrange the 
marriage of a male, since in ancient times they did not contem- 
plate the marriages of minor males. 


The mother has been put low in the order of guardians 
probably because of the dependent status assigned to women 
and because of the fact that in the ceremony of kanya@ddna she 
cannot personally engage but has to get it done through some 
male relative, The courts in modern India, however, have held 
that the mother is entitled to select a husband for her daughter 
even when the girl’s paternal grand-father is living, though the 
actual gifh may be made by a male. Vide Bat Ramkore v, 
Jamnadas, I, L. R. 37 Bom, 18, where Yaj. I. 63 is interpreted 
as only laying down who are to make a gift of the girl and as 
not intended to take away altogether the mother’s right of 
selecting a bridegroom in favour of even distant relations. Vide 
also Indi ». Ghania (1. L. R. 1 Lahore 146), Jawani v. Mula Ram 
(1. L. R. 3 Lahore 29, where it was held that, after the father, 
the mother of a girl has the preferential right to select a bride- 
groom for her and that she is under no obligation to consult 
the girl's paternal kindred such as a paternal uncle), Ranga- 
nuiki v. Ramanuja I. L. R. 35 Mad. 728, ( where all the 
authorities are examined), The Dharmasindhu states the 
important proposition that when the girl performs svayamvara 
or when the mother is to give away the girl in marriage, the 
girl or mother should perform the Nandigraddha and the princi- 
pal samkalpa is to be pronounced by her and the rest of the 
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rite is to be performed through a brihmana.''® Narada states 
the general rule that if anything is done by one who is afflicted 
with lunacy or similar defects, what he does is as if not done, 
Soa marriage settled even by the father if he is a lunatic need 
not be performed,''*' Tf an unauthorized person (like a maternal 
uncle ) were to give away a girl in marriage though her father 
is alive and fit, what is the result? The digests state''* that if 
the marriage has been completed by the performance of saptapadi, 
if cannot be set eside merely on the ground of the want of 
authority in the giver, since marriage rites are the principal 
matter and the authority to give is a very subsidiary matter, 
the absence of which cannot affect the principal matter, But 
before the marriage takes place a person who wants to give 
away a girl, though persons better qualified exist, can be 
prevented from doing so, Courts in modern India have 
followed these rules, relying on the doctrine of ‘factum valet 
quod fiert non debuit’ ( what ought not to be done when done is 
valid ) and holding that when once a marriage is duly solemn- 
ized and is otherwise valid, it is not rendered invalid because 
it was brought about without the consent of the proper guardian 
for marriage or in contravention of an express order of the 
court, Vide Khushalchand v, Bat Mani (I. L. R. 11 Bombay 247) 
and Bai Diwali v. Mott (I. L. R. 22 Bom. 509 ). 


A few words must 'o said about the sale of girls in 
marrisge, We read in the Maitrayaniya S. I. 10. 11 ‘she 
indeed commits falsehood (or sin) who being purchased by her 
husband roams about with other mates.” ''* There is another 
passage of the Vede relied upon along with the sbove by 
the purvapaksa (the plausible view-point) in Jaimini 
(VI. 1. 10-11) which denies that women have a right to 
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take part in Vedic sacrifices, viz. ‘one should give to the 
daughter's father a hundred (cows) plus a chariot.” Jaimini 
replies ( VI. 1. 15) that the giving of o hundred with a chariot 
is not for purohasing a bride, but it is only a duty and 
a hundred must be offered as a present ( whether the girl is 
beautiful or not ).? This shows that, even if some girls were 
purchased for marriage in the times of the Maitrayantya S., 
there was a popular revulsion of sentiment about this practice 
and the salo of girls was severely condemned by the time of 
the pitrakiras, The Ap, Dh. S. (II. 6. 13. 10-11) also makes 
interesting remarks on this point '* “there is no gift and the 
incidents of purchase about one’s children; in marriage the 
gift ordained by Veda to be made to the daughter's father in 
the words ‘ therefore one should givo a hundred ( cows ) besides 
a chariot to the girl’s fathor ond that ( gift ) should be tnade to 
belong to the ( married) couple* is due to the desire ( of the 
father to give a status to the daughter and ber sons ) and is 
meant asa fulfilment of duty (and not as a sale transaction ). 
The word ‘ purchase’ applied to such a transaction is merely 
figurative, since the relationship (as husband and wife) arises 
(not from the so called purchase but) from dharma.” Vas. 
Dh. S. (1. 36-37) quotes the two passages of the Veda (from 
Mait. S. and the other about the gift of one hundred cows) in 
support of the Manusa (i.e. Asura) form of marriage. The 
Nirukta VE. 9 "5 while explaining Rg. I. 109. 2 ('O Indra and 
Agni, I have heard you to be greater donors than a partially 
fit son-in-law or a brother-in-law’) remarks that “tbe word 
‘ vijimata’ means among the southerners the husband of a 
woman who is purchased; what is meant is that he is a 
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Wa tay. a aw, Ll. 6. 13. 10-1). The words aeayar Hae are 
translated in 8.B.E. IL. p, 132 as ‘that gift be should make bootless (by 
returning it to the giver)’. 

75. orate fe yltarraer at fase a at eater! (a, [. 109. 2)... 
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bridegroom who is deficient and not endowed with all good 
qualities.” So Yaska implies that in the south girls were sold 
for substantial sums of money to persons who ( either because 
they were old or wanting in some qualities desirable in a good 
bridegroom ) were therefore really deficient ss bridegrooms, 
In the Nirukta (III. 4) while discussing the several views 
about the obscure verse of the Rgveda III. 3). 1 ( sasad-vahnir 
&ec.) one of the reasons assigned for the view that women do 
not inherit is that gift, sale and abandonment in the case 
of women exist, but not in the case of men, to which some 
reply that these ( gift, sale &o.) can be made of males also os 
is seen in the story of Sunahsepa (inthe Ait. Br. 33, Tai. S, 
V. 2.1, 3, Tai. Br. I. 7, 10. ). 


These passages load to the inference that in ancient times 
girls were sometimes purchased for marriage, as was the case in 
many other countries, But gradually public feeling entirely 
changed and not only was the sale of daughters by the father or 
brother severely condemned, but even taking of presents by them 
was looked down upon, Ap. Dh. 8. has already been quoted 
above (note 1174). The Baud. Dh. S, (I. 11. 20-21) '7* quotes 
two verses ‘that woman who is purchased with wealth is not 
declared to be a legally wedded wife (a patni); she is not (to 
be associated with the husband) in rites for the gods or manes 
and Kasyapa declares that she is a dasi (slave girl), Those, who, 
blinded by greed, give their daughters in marriage for ao fee 
( Sulka), are sinuers, sellers of their own selves and perpetrators 
of great sin and they fall into hell &c.’ In another placa Baud. 
says ‘he who gives his daughter (in marriage) by sale (as a 
chattel ) sells his merit (punya)’. Mann (LIT. 51, 54-55 ) 
strikes" a tender note about daughters when he cays ‘a father 
should not take even the smallest gratuity for his daughter; if 
he takes 5 gratuity through greed he becomes the seller of his 
child; when relations do not take for themselves wealth given 
by the bridegroom as gratuity (but hand it over to the gir] ) 
there is no sale (of the girl); the wealth so taken is for 


1176. srncqqresita | Stat Heam ar ard ar a ced fauiad tara ae ow 
a fas3 qray at RTT AT \ genta wreaiea erect anrarear: | STAT 
sft rat werahieaqarean: 0 waite ach OR wits araad HoT! a. a. @. 
I. 11. 20-22; gga og fait a: coat: gitat gerd! ata. q. 
II, 1. 79. 

1177. stasrrra 46. 2-3 are the same as aq III. 54-55, 
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honouring the maidens and is only taken from the bridegroom 
out of loving concern for them. Fathers, brothers, husbands and 
brothers-in-law desiring their own welfare should honour women 
and should give them ornaments’. Manu (IX. 98) further recom- 
mends that ‘even a Sidra should not take a gratuity when giving 
his daughter (in marriage), since in taking 6 gratuity he clan- 
destinely sells his daughter’, Yaj. IJ. 236, Manu XI. 61 
include the sale of children among upapatakas. The Maha- 
bharata (Anugasana 93,133 and 94.3) condemns the taking 
of 8 gratuity for giving a girl and AnuSasana ( 45, 18-19 ) 
speaks of githis of Yama contained in dharma-Sastras * who- 
ever sells his son for a price, or gives a daughter for the sake 
of his own liveli-hood in return for a gratuity, would fall into 
a most horrible hell called Kalastitra’. Verse 23 of the same 
chapter says ‘even a stranger cannot be sold, what of one’s 
own children’. Verse 20 (= Manu III. 53) condemns even the 
arsa form of marriage as a sale because a pair of cattlo is therein 
taken by the girl’s father. In Kerala or Malabar it is believed 
that the great teacher Samkara laid down 64 acaras, among which 
are prohibition of the sale of girls, prohibition of salt &ce. Vide 
I. A. vol. IV, pp. 255-256 and also Atri v. 389 and Ap. (in 
verse) IX. 25 (ed. by Jivananda) This practice, however, 
persisted til] modern times. For example, in an inscription dated 
about 1425.7" A. D. from Paduaividu (North Arcot District) 
we find an agreement signed by the representatives of Karnadta, 
Tamil, Telugu and Lata ( South Gujarat ) brahmanas that they 
would give up taking gold for their daughters and get them 
married by the simple kanyddtna (the Brahma form ) and that 
the father who accepted gold and the bridegroom who paid gold 
were to be punished by the king and were to be excommunica- 
ted from the brahmansa caste, The Peshwa’’?® issued orders 
( about 1800 A. D. ) addressed to the brahmanas of Wai (in the 
Satara District) forbidding them to tuke money for giving 
their daughters in marriage and prescribing fines for the father 


1178, Vide South Indian Inscriptions (ed. by Hultzsch, 1890) 
No. 56. 
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who took money, for the giver and the intermediary who 
brought about the marriage. Among certain castes and among 
the Ssadras even now money or money's worth ig often taken 
when a daughter is married, but generally the money is meant as 
a provision for the girl and for defraying the expenses of the 
girl’s father. 


The question of the sale of girls in marriage-has been from 
the remotest ages bound up with the question of the father’s 
power over his children Rg. I. 116.16! and I. 117. 17 refer 
to the story of Rjrasva who was deprived of his eye-sight by his 
father because the former gave a hundred rams to a she-wolf, 
The verses refer to some natural phenomena under a metspho- 
rical garb and cannot be used for drawing the inference thata 
father could in law deprive his son of eyc-sight at his will, 
The story of Sunahseps (Ait. Br. 33) shows that in rare cases 
the father did sell his son. The passage of the Nirukts about 
the power to sell, to gift nway or to abandon daughters has been 
already cited (p.505). The Vas. Dh. 8.18) ( XVII. 30-31) says 
‘Sunahgepa igs an example of the son bought’ (one of the twelve 
kinds of sons), The same sittra (X VII. 36-37) defines the apaviddha 
kind of son as one, who being cast off by his parents, is accepted 
(as a son) by another. Manu 1X. 171 also defines the ‘apaviddha’ 
in the same way. Vas. Dh, S. (XV. 1-3) propounds the absolute 
power of the parents over their children in the words ‘man pro- 
duced from seed and uterine blood springs from the father and 
the mother; (therefore) the parents have power to give, to sell 
or to atandon nim; but one should not give nor accept an only 
son’, Here Vas. states the right of pafria polestas several 
centuries before Justinian, who makes the vain boast ( Institutes, 
Lib. I. Tit, IX. 2) that ‘no other people have a power over 
their children such as we have over ours’, Manu (VIII. 416) 
and the Mahabharata "8? (Udyoga 33. 64) both state that the 
wife, the son and the slave are without wealth and that what. 
ever they acquire belongs to him whose they are. Manu (in 
V. 152) says that ‘gift (by the father of the bride) is the source 
of (the husband’s) Gwcersiip (over her)’. But Gradually the 


1180. of dwrened maarqragared ff dared ware ta I. 116. 16. 

1181, sstaeqata: | TeQaATA CGPETIAT I wee arate: Tat et Arar 
ara tear! afas XVI. 30-31 and 36-37. 

1182. Sabara on >. VI. 1. 12 quotes the verse arat Alaa 3ys7 
frdar: qe wa 8, which is almost the same as Manu VIII. 416, Compare 
Narada VIII, 41. 
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rigour of the father’s power was lessened by other competing 
considerations auch as the ideas that the son was the father 
himeelf born again, and that the son conferred great spiritual 
benefit on the souls of the father and his ancestors by the balls 
of rice offered in Srdddha. So gradually the father’s power over 
the son became restricted. Kautilya (III. 13) gives the inte. 
resting information that mlecchas incur no blame by selling or 
pledging their children, but an Grya cannot be reduced to the 
state of slavery. Yaj. II. 175 and Narads (dattépradanika 4) 
both forbid the gift of one’s son or wife. Katydyana''*? gayg 
that though the father has powers of control over the wife and 
the son, he has not the power to sell or make a gift of his son, 
Yaj. (IT. 118-119 ) modified the rule about the son’s acquisitions 
also. Manu VIII. 389 prescribes a fine of 600 panas for aban- 
doning one’s mother, father, wife or son when they are not 
sinters, Vide Yj. JI. 237, Visnu Db. 8. V. 113-114, Kautilya 
ILL 20 (p. 199) for a similar provision. Manu ( VIII. 299-300) 
restricted @ man’s power to award corporal punishment for 
misconduct to his wife, son or slave to striking with a rope or a 
thin piece of bamboo, 


One question discussed by dharmasitra writers is whether 
one has ownership over one’s wife and children, In Jaimini'" 
(VI. 7. 1-2) it is decided that in the Visvajit sacrifice where one 
is to give away all that one has, one cannot give away one’s 
parents and otber relatives as one can make a gift only of what 
one is master of. Tho Mit. on Yaj. Il, 175 says ‘though one 
cannot make a gift of one’s wife or child to another, one is 
still owner of them.’ The Viramitrodaya 185 (vyavahara p. 567) 
is of the same opinion. On the other hand the Tantraratna 
(of Parthasarathimisra ) says that the word gift with reference 
to the son and the like is used only in a secondary sense viz, 
that of passing to another the power of control over the son 


«L183. gaat Etqtrtt afred caged | fit Se qa @ afaet wat 
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or the daughter. The Vyavaharamayikha is also of the 
sanie opinion. 


Afew words may be said about infanticide. Westermarck 
in his ‘ Origin and Development of Moral] Ideas’ vol. I. (1906 ) 
pp. 393-413 furnishes an exhaustive account of this practice 
in ancient and modern times among barbarous and civilised 
communities from various countries, e g. in Sparta ( for the 
purpose of securing strong and healthy fighters ), among the 
Rajputs ( from family pride and fear of the crushing burden of 
expenses at marriage ).'"8* He is wrong in saying that in the 
Vedic times infanticide or exposure of children was practised. 
Reg. IL. 29. 1 "8" is of no use on this point; it says ‘ cast off from 
me sin as a woman who secretly gives birth to a child ( casts 
it off). This is not a reference to infanticide of children 
born in wedlock, but refers to the exposure of a child by an 
unmarried woman which is clandestinely practised every where 
and as regards which even in England a very lenient attitude 
is shown as manifested by the passing of the Infanticide Act 
(12 and 13 Geo. V. Chap. 18). Tha most important passage 
on which some European scholars like Zimmer and Delbriick 
tely upon for this proposition is Tai. 9. VI. 5.10.3 ‘They go to 
the avabhriha''®8 (the final sacrificial bath); they keep aside 
the sthalis (pots) and take up the vessels for vayu: therefore 
they (the people ) keep aside the girl when she is born and lift 
up (i. e. greet with pride and joy ) the son’. This simply refers 
to the fact that a daughter was not greeted as much as the gon, 
It has nothing to do with exposure or infanticide, That passage 
only expresses the sentiment contained in the Ait. Br.!!® (33,1) 





1186. Vide Tod’s ‘Annals and ontiquities of Ke;aathin’ (Calcutia 
edition ) vol. 1. pp. 659-665 (for infanticide among Rajputs), ‘Indian 
Infanticide’ by J. C. Browne (1857), Dr. Jobn Wilson’s ‘ Histcry of the 
suppression of infanticide in Western India’ (1865 )in which he refers 
at length to a prize-egsay of Dr. Bhau Daji, written in 1844. Winternitz 
‘Die Frau’ pp. 24-25. Vide the Female Infanticide Prevention Act 
VIII. of 1873 (in India ) 

1187, ont aeemd cqaitarn: | a. IT. 29, 1. 

1188. syqqanwaies Cer eurcivedicn Tass acid ae Ferd ret 
aerevity Tegnist Eeiea | a, W VI. 5. 10. 3. The free ILL. 4 quotes this last 
sentence. Vide Vedic Index, vol. I. p. 487 for references to the views 
of Zimmer and others. 
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‘the wife is indeed a friend, the daughter is distress (or humilia- 
tion ), the son is light in the highest heaven’. The Mahabharata 
(Adi, 159. 11) in a similar vein says ‘the son is one’s 
self, the wife is one’s friend, but the daughter is indeed a 
difficulty’, But all the same the Grbyasittras like Ap. (15.13 ) 
call upon the father to greet his daughter also with a mantra 
when he returned from a journey, the difference being that 
in the case of the son there is kissing of the son's head and 
multering of certain mantras in his right ear. Manu (IX, 232) 
advises the king to award death sentence to him who kills a 
woman, @ child or a brahmana. Manu IX. 130 ( =AnuSasana 
45.11) expressly says that ‘just as the son is one’s own self, 
so is the daughter like the son; how can another person take the 
wealth ( of the deceased ) when his daughter who is his own 
self is there to take it’? Narada!'®?( diynbhaga v. 50) reasons 
that both the son and the daughter continue the line of the 
father and therefore in the absence of the son the daughter suc- 
ceeds as heir. Brhaspati exclaims ‘the daughter ia born from 
the limbs of the parents as much as the son; when she is alive 
how can another take her father’s estate’? Bana, who asa 
great post had unparalleled sympathy with the emotions and 
feelings of the average man, makes even the king Prabhakara- 
vardhana say about his daughter what every Indian father has 
felt for thousands of years ‘ this rule of law laid down by some 
one viz. that one’s own children (daughters) sprung from 
one’s body, fondled on one’s knees and whom one wonld 
never forsake, are taken away all of a sudden by persons 
(husbands) who till then were quite unfamiliar. It is on 
account of this sorrow that although both (son and daughter ) 
are one's own children the good fee] sorrow when a daughter is 
born snd who offer water in the form of tears to their daughters 
at the very time of their birth’. A daughter was not graeted 
at birth, not because the father had no love for her, but because 


1190. ganda g gig gerd | yaar gitar Tete fig: aar- 
wareat w areg (ara 50); steerage drat garaiea ag | weal gar 
vara: Hi UPA Ara: * GeeT quoted by smerkh p. 743; Rat Har arat 
aia A Raa TaRdarIgaisaratiteas UeTTTHETHE Ta 
TRATAASTTEL Ue WET THAT FIT et: | Taga APARTS TI WeT- 
Br: TIBiet Assy: TIA: | edatea 4th Ucchvasa. mearitged gst 
fe Raat mania ta aaa @ a Beat araigta aead nag: go Rage 
WIT GC qiatl eaxd age ara das eurey fasia a war (sans 


9. 10-1), | 7 . - ~ 
poi wares 97. 16 has ATT: HD ose ane Sux ante gaa HFT 


Ch, 1X ] Marriage-Infanticide 511 


he felt that a daughter meant a source of anxiety all her 
life to him. It was the great concern felt for a daughter's 
well-being in life and her character that made the parents 
anxious that no daughter be born to them. Society expected a 
very high moral rectitude from wonien and treated lapses of 
men with leniency. This is finely expressed in the Ramayana 
( Uttara-kénda$.10-11). Ancient literature did not everywhere 
treat women with scorn and contempt. It has already been shown 
how highly the wife was regarded evan in the most ancient 
days as 8 man’s half. Rg. III. 53. 4 speaks of ths wife aso 
haven of rest ( jayed-astam ). The Chan, Up.!! looks upon the 
sight of a woman in a dream as very auspicious and as 
prognosticating success in religious rites already undertaken. 
Manu (III. 56 = AnuSasana 46. 5 ), though he has said, as will 
be shown Jater on, some very hard things about womon, was 
not unmindful of the honour due to them and says in a 
chivalrous spirit ‘where women are honoured there the gods 
lovo to reside; where they are not honoured, there all religious 
acts come to nought.’ Maidens wera regarded as pure ( vide 
p. 296 above ) and auspicious. When the king passed through 
his capital it was customary to greet him with fried grain showered 
by maidens (Raghuvaméa JI.10). The Saunaka-karika '? (ms, in 
Bombay University Library folio 22 b) includes a maiden among 
the eight objects which vere auspicious. The Dronaparva (82, 
20-22 ) mentions numerous objects which Arjuna looked at and 
touched as suspicious when starting for battle, among which 
well-decked mnidens ara mentioned. Gobhila-3mrti IT. 163 says 
that one that sees on rising from bed in the morning among 
others a woman whose husband is living is free from all diffi- 
culties. Tha Vamana~purana (14. 35-36) mentions several 
objects which are auspicious when one is ubout to leave home, 
among which figure brahmana maideus. Vide Sm. C. I. p. 168. 


Some remarks must be made about the times auspicious for 
marriage. In the marriage hymn CReveds X. 85. eas) the 

1191. @ = fed Teas gata A faq ary sara: lagt RA HTT 
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words occur ‘the cows are killed on the Agh&s and (the bride) 
is carried away (from her father's house) on the Phalgunis’, 
The cow was killed in Madhuparka which was offered to the 
bridegroom on the day of marriage. Or this may be a reference 
to the giving of cows by the bridegroom to the bride’s father 
(as in the form later called rss), So it appears probable that 
this isa reference to marriage being performed on the day 
when the moon was in conjunction with the constellation of 
Aghs (ie. Magh4). The two Phalguntis follow immediately 
after the Magh& naksatra. There is an echo of this in the 
Ap. gr. III, 1-2 which says ‘cows are accepted on the Maghas 
and (the bride) is carried (to the bridegroom's house ) on tho 
Phalgunis’, This means that the marriage.{ probably in the 
arsa form) is celebrated on the Maghas and the bride goes from 
her father’s house on the next day after marriage or after 
one day more. The Adv. gr. (1. 4 1) says‘ that ‘in the 
northward passage of the sun, in the bright half of a month 
and on an auspicious lunar mansion, caula, upanayana, godina 
and marriage are to be performed and that according to some 
teachers marriage may be celebrated af all times’ (not necessarily 
in northward passage &c). The Ap. gr. (2. 12-13) prescribes 
that all seasons except tho two months of Sisira (i.e. M&gha and 
Phalguna) and the last of the two months of summer (viz. Asadha) 
are fit for marriage and all naksatras which are declared to he 
auspicious (or holy). Ap. gr. further | adds (3. 3)'e father 
who desires that his daughter should be dear (to her husband ) 
should give her in marrisge on the Nistya (i.e. Svati con- 
stellation ); thus she becomes dear (to her husband ), she does 
not return (to her parent's house); this is a procedura based 
upon the Bréhmansa passage.’ Tho Brahmana passage is Tai. 
Br. 1.5, 2, The Baud. gr. (I. 1. 18-19) is the ssme''* as Ap. er. 
about months and adds that the naksatras for marriage are 
Rohint, Mrgasirsa, Uttara Phalguni, Svati; while Punarvasu, 
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Tisya (Pusya), Haste, Sravana and Revati are suitable for 
other ceremonies of an auspicious character. The Manava gr. 
(I. 7.5) says that the naksalras Rohini, Mrgasiras, Sravana: 
Sravistha (Dhanistha ) and the Uttaras (i. ec. Uttarasadha, 
Uttara Phalguni and Uttara Bhadrapada) ore fit for marriage 
and for taking the bride from her parent’s housas and whatover 
other (naksatra) is declarcd to be auspicious, Kathaka gr, 
14. 9-10 and Varaha gr. 10 ora similar. The Ramayana! 
( Balakanda 72,13 and 71,24) speaks of marriage being per- 
formed on Uttara Phalgunl, of which Bhaga is the deity. Tho 
Mahabharata also speuks of marriage on a naksatra presided 
over by Bhaga ( Adiparvn 8. 16). The Ksusika: sitra (75, 2-4) 
makes an approach to modern practice wheu it preserihes that 
marriage should be celebrated alter the full moon of Kartika 
and up to the full moon of Vaigsakha or one may do as one likes 
but should avoid the month or half month of Cuiira, ''* 


Medieval digests introduce many detailed rules derived 
from astrology which it is not possible to sot cut here. A few 
only will be indicated. The Udvahutattva (p. 124) quotes 
Rajamartands |"? and Bhuja-balahhima to the effect that all 
months are auspicious for marriage except Caitra and Pausa 
and that when s girl is very much grown-up one should not 
wait for auspicious seasons, but she should be given away on 
any day when the moon aud the zodiacal sign rising at the 
moment of marriage are faveurable, and thet one should go 
into questions uf auspicious ayane, month, day &c, up to only 
the tenth year of girls. The Samskararatiamala ( p. 460) says 
that as there iy conflict among the dicta of sutra and sinrti 
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writers about months one should follow the usage of one’s 
country. One should not celebrate the marriage of the eldest 
son with the eldest daugter of a man in the month of Jyestha 
(or on Jyesthd naksatra ) nor should one celebrate a marriage in 
the month of birth or on the day of birth or naksatra of birth 
( of the eldest son or daughter). Wednesday, Monday, Friday 
and Thursday are the best days of the week, but the Madana- 
p&rijate says that any day is good if the marriage is celebrated 
at night, °° In marriage the moon must be in a strong position 
for girls, One should avoid Jupiter being the 4th, 8th or 12th 
from one’s rasi ( zodiacal sign in which the moon was at the time 
of birth). The Nirnayasindhu quotes a verse that when the girl 
has reached puberty, then one should not wait till Jupiter is 
favourable, but marriage should be performed even when Jupiter 
is 8th from the zodiacal sign of birth, propitiatory rites however 
being performed for Jupiter.°' Upanayansa and marriage 
cannot be performed when Jupiter is in the zodiacal sign called 
Leo (Simha), but this applies only to the tract between the river 
Godavari and the Ganges, '*°? From the naksatra and zodiacal 
sign at the time of birth (in the case of both the girl and the 
bridegroom ) certain astrological calculations were made in 
eight ways!) called kitas, They were Varna, Vasya, 
Naksatra, Yoni, Graha (planets governing the twelve rasis ), 
Gana, Rasi, and NadJ, each Ilater one of which was 
more powerful than each preceding one and marks (guna) 
from 1 to 8 were respectively assigned to each of these if the 
conditions laid down were satisfied. Two of these viz. gana 
and nad! are attached great importance even now among brah- 
manas and other classes also and so they may be illustrated 
here, though very briefly. The 27 naksatras are arranged in 
three groups of nine each, each group being assigned to Deva. 
gana, Manusyagana and Raksgasagana as follows: 





1200, 4. &. aT. p. 464  areagion: swata Ul ae Agata, 

1201. weer: aware aegis a feraaq: await sada fare- 
faaaraarg 0 forgery U1 Purvardha p. 304, 

1202.) ag: laarged wageieiad gradi aay iar ae: Reet 
FTTAYSA o...... wminiterat He Marq eat aurt acy wTsrarar Are- 


Ws a yea gia AeeR TEMigeaTARAEH AcesarteaTAR! 
a. a. p. 806. 


1203. See #. a. p. 773 . and a. <. my, 519 for gas. 
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Devagana Manusyagana Raksasagana 
Asvini Bharani Krttika 
Mrgasiras Rohin! ASlesa 
Punarvasu Ardra Magha 
Pusya Parva Citra 
Hasta Uttara Visakha 
Svati Parvasadha Jyestha 
Anuradha Uttarasad ba Mila 
Sravana Purvabhidrapada Dhanistha 
Revati Uttarabhadrapada Satatdraka 


If the bride and bridegroom are born on naksatras that 
belong to the same class out of these three groups it is the best 
thing but if their naksatras of birth belong to different groups, 
then the rules are: it is middling if their naksatras belong to 
the deva group or the human group resapeotively, or if the bride- 
groom’s naksatra being of the devagana or raksasagana, the 
bride’s is of the manusyagana, while if the naksatra of the bride 
is of the raksasa group and the bridegroom’s of the manusya 
ty pe, then death would result, Similarly if the naksatras of 
the pair respectively belong to the deva and raksasa groups, 
there would be quarrels and enmity between the two. 


For the purpose of nddI the naksatras are divided into 
three groups of nine each, ddyandadi, madhyanad! and antyanadi, 
as follows: 


Adyanadi Madhyanadt Antyanadl 
Aévin’ Bharani Kritika 
Ardra Mrgasiras Rohin! 
Punarvasu Pusya Aslega 
Uttara Parva Magha 
Hasta Citra Svati 
Jyestha Anuradha Visakha 
Mila Purvasadha Uttarasadha 
Satataraka Dhanistha Sravana 
Purvabhadrapadé Uttarabhaddrapada - Revatt 


If the naksatras of the intended pair belong to the same 
nad, then that portends death and so there is to be no marriage 
in such a case. The respective naksatras of birth in the cage 
of the two should belong to different nadis, 
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The anxietics of the girls’ father did not end here. If after 
the marriage was settled but before it actually took place any 
relative in any of the two families died, then the marriage 
agreement was to be broken off according to some writers, bul 
Saunakea "%? mercifully states a more sensible and reasonable 
role vig. if the father or mother or paternal grand-father or 
paternal grand-micther or paternal uncle, brother or unmarried 
wister of tha intended bride or bridegroom dies, or the bride- 
groom's first wife or his son from another wife dies, then only 
it is pratikida and the marriage should not be performed, 
but the death of any oue else presents no obstacle. 


Tf before the rites of marriage begin (i.e. before the per- 
formanee of nandisriddha ), the mother of the bride or of the 
bride-grovm has her monthly Hlnesa thea the marriage has 
to be postponed till she becomes pure (till the fifth duy after 
the tilness) 


Fuyms ufanarriage: From tho times of the grhya sitras, 
dharmasttras end smrtis the forms cf marriage are ssid to be 
eight, viz, Brahma, Prajapatya, Arsa, Daiva, Candharva, Asura, 
Rakensa ond Paisaica ( vido Ady. gv. J. 6,Gaut. IV, 6-13, Baud. 
Dh. 8. 1.31, Manu If, 21 = Adi-parva 73. 8-9), Visnu Dh. 3. 
24,18-19, Yj. 7.58, Narada (stripuinsa, verses 38-39), Kautilya 
UT. 1, 5965 prakarana, Adi-parva 162, 12-15 (they ara described 
but not nanied ); some of those arrange the first four differently, 
8. g. ASY. gf. arranges them as Brahma, Daiva, Prajipatya and 
Arsa, while Visnu arranges them as Brahma, Daiva, Arsa and 
Prijipatya; Asv. gr. 1. 6 places Paisica before Raksasa. The 
Manava gr. speaks of only two Brahma and Saulka (i.e. Asura), 
probably because these two were the forms most current. Ap, 
Dh. 8. (41. 5. 11, 17-20—I1. 5. 12. 1-2) speakea of only six, 
omitting Prajapatya and Paigden; while Vas. Dh. 8. L 28-29 
expressly sys that there ere only six forms of mairisge viz, 
Brahma, Daiva, Arsa, Gandharva, Ksatra and Manusa (the 
last two being the came ss Raksusn and Asura). It is 
impossible for want of space to set out the various definitions 
of the several forins ziven by tho several authors, There is 
generul agreement on the special characteristies of each and it 
is sufficient tu point cut these us given in Manu IIL 27-34, 


1204. Tite War Rare Eyal =a ita, Hert faa: ate ut are 
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The gift of a daughter, after decking her (with valuable 
garments) and honouring her ( with jewels &c.), to a man 
learned in the Vedas and of good eonduct, whom the father of 
the girl himself invites, is called Brahma. When the father 
gives away his daughter after decking her (with ornaments &c.) 
to a priest, who duly officistes at a sacrifice, during the coursa 
of its performance, it is the Daiva form.'? When there is 
o gift of one’s daughter, after taking one pair of cattle (a cow 
ands bull ) or two pairs only as a matter of fulfilling the law 
(and not as ao gale of the girl), that is named the arsa form, 
The gift of o daughter, after the father has addressed (the 
couple with the words ‘may both of you perform your religious 
duties together’) and after he has honoured the bride-groom 
( with Muadhuparka &c.), is declared to constitute the Prajapatys 
form. Yaj. I, 69 ealls this ‘kaya’, because in the Brahmana 
works ‘ka’ means‘ Prajapati’. When the girl is given away at 
the father's will after the bride-groom gives as much wealth as 
he can afford to pay to the relatives of the girl and to the girl 
herssif, that is called the Asura form, The union of a girl and 
the bride-groom by their mutual consent is known as Gandharva, 
which springs froin the passion of love and has intercourse as 
its purpose. The forcible abduction of a maiden from her 
house, while she weeps ard cries aloud, after her kinsmen have 
been slain (or beaten ), wounded and (their houses or fortresses) 
are broken open, is called the Raksasa form. When a man has 
intercourse with a girl stealthily while she is asleep or intoxi- 
cated or disordered in mind (or unconscious), that is the Paigaca 
form, which is the basest and the most sinful of all forms. 


Tn the first four forms there is the gift of the girl (kanyddana) 
by the father or other guardian to the bride-groom. The word 
‘dann’ here ig used in s secondary seuse (as stated above on p, 504) 
viz. in the sense of transfer of the father’s right of guardianship 
and control of the maiden to the husband. All gifts are to be 
made with water in the case of braamanas as stated by Manu 


1205. Baud. Dh. L. U1. 5 gitorg divarereraiig Hert a aa: 1 
According to him the girl becomes part of the daksin@ (fee) for 
officiating. Butin the Vedas and Srauta siitrasa bride is nowhere 
spoken of as dakgin®. Medhtlithi on Monu III. 28 is against the idea 
of the bride being part of the sacrificial fee. VisvarUpa also Bays 80; 
but Aparirke p. 89 holds that the girl is given aa fee. 
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( IIL. 35 ) and Gaut. V. 16-17, °° Similarly in all the four forms 
where there is kanyadiina the girl is to be well dressed and 
decked with ornaments. The essence of the brabma form is 
that the girl is given without receiving anything from the 
bride-groom, who is invited and honoured by the girl’s father. 
Tt ig called brahma either because brahma means the holy 
Veda and this mode being sanctioned by the most ancient texts 
it is the holiest and best form, or brakma means dharma and 
being the best of all forms it is called brabma ( vide Smrtimuk- 
taphala part I. p. 140). Inthe farsa form a pair of cattle is 
received from the bride-groom and it is somewhat inferior to the 
brabma form. But the pair is given not as a price (i. e. there 
is no purchase ), but because that is one way of effecting a 
marriage laid down by the éastras ( vide the passage quoted 
above at p. 504 ‘therefore one should give a hundred cows &c’ 
and Ap, Dh. S. 116.13. 11, which is opposed to Vas. Db. S, [. 36 ) 
and the gift is made to show one’s regard for the girl (vide Manu 
JIL 53-54), The daiva form is only appropriate to brahmanas 
as only '°% g brahmana could officiate at a sacrifice. It is so 
called because the bridegroom is engaged at the time in rites 
for the gods and it is inferior to the brahma inasmuch as in it 
there is some trace of benefit to the father ( that the priest may 
do his best in the rite for the gods). Govindasvamin on Baud. 
Dh. 8. says ‘ the bride is in this form part of the sacrificial fee’, 
Jn all forms of marriage the husband and wife have to perform 
all religious acts together, as forcibly put by Ap. Dh, 58, '°% 
(there is no separation between husband and wife, since from 
the time of taking the hand of the wife there is joint perform. 
ance of all religious actions). But in the Prajapatya the 
words used indicate according to the commentators ( vide Sanh, 


1206. gaara frengrtacgan | garde Ae uray t maa V. 16-17. 
Strabo (XV. 1. 54) refers to purchase of a wife in exchange for two 
oxen. 


1207. Ger aeitased TaRseaia Fa: 1... ... qaoniaek Gaz art we- 
STOO | os ees AFATENT AAT HAT: | F QaasHiany: | astRIA=srarar 


FORUM: Gtreta: FT aAaeAata astraeT: | fa<er on ay I. 59-60. 

1208. sararaedrat Pat Farad | tenis aed te! AMT Woy 
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Pr, p. 852 and Haradatta on Gaut. IV. 5) one or moro of several 
things, viz. that the husband will remain a house-holder al] his 
life and will not become a recluse while the wife is living or 
that he will not marry another wife i. e. it will be a strictly 
monogamous marriage which is defined in Hyde v. Hyde (1866), 
P. and M. p. 130 as ‘the voluntary union for life of one man 
and one woman to the exclusion of all others *( p. 133), or that 
he will associate the wife with himself not only in sacrifices 
but also in works of charity (like building tanks, wells &c. ). 
This form is inferior to briimain that the father, as it were, 
makes @ special stipulation with the bride-groom, while in the 
brahma there is no such special stipulation, but the bride-groom 
promises that he will not break faith with his wife in the 
matter of the three purusarthas, dharma, artha, kama. '*°° 


In the dsura form there is practically a sale of the girl for 
money or money’s worth and go it is not approved. The 4rsa is 
distinguished from Asura in this that in the latter there is no 
limit to what is taken from the bride-groom, while in the former 
@ pair of cattle is offered as a matter of form. In the gandharva 
there is no gift by the father; on the contrary the father's 
authority is set at naught by the girl for the time being. Marriage 
was 8 sacrament according to ancient sages, and its principal 
purposes as stated above (pp, 428-29) were the acquisition of merit 
by the performance of religious duty and of progeny. In the 
gandharva form the principal object was gratification of carnal 
desires and so it is held inferior to the first four forms and is 
disapproved, This kind of marriage isso cailed because it is 
prompted by mutual love and the Gandharvas were known to 
be libidinous, as the Tai. S. VI. 1. 6. 5 (strikama vai Gandharvaéh) 
and Ait. Br, V. 1 state. In this form at least the girl’s feelings 
are consulted. In the raksasa and the paisaca, there is no gift 
by the father and both are or may be against the wish of the girl. 
The forcible carrying of the girl igs the essence of the riksasa 
(even if there ig no fight because the girl’s father takes no 
tetaliatory steps in fear of the abductor’s strength). It is 
called riksasa because raksasas (demons) are known from 
legends to have been addicted to cruel and forceful methods, 
The paisaca is so called because in it there is action like that of 
pisacas ( goblins ) that are supposed to act stealthily by night. 

1209. ‘qa fe ental ud ae @ ara aq aaa Te on HAA 
VI.1.17. The dq. a. ( pp. 848 and 852 ) says that these words occur in 
the mlaawerivGre on wren. 
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It is not to be supposed that when ancient sages held that 
rikeasa and paigica were forma of marriage, they legalized 
marriage by capture or stealth, What they meant was that 
these were the means of securing '”'° wives and that there are 
notreally eight kinds of vic@has, but rather there are eight 
ways in which wives may be secured. It is for this reason 
that Vatsa says that if a fine girl cannot be secured by any 
means she may be approached even in private by stealth and 
married. The sages condemned in no messured terms the 
paisaica. From the fact that Apastamba and Vasistha both 
ignore the Paigica and Prajipatya it may be inferred that these 
two had ceased to be recognised by their time and that the other 
sages enumerated them only because they appeared in ancient 
works and for the sake of completeness of treatment. Vasistha 
(17. 73) expreesly repudiates the idea that legal wifehood can 
arise by forcible scizure of a girl ‘if a damsel!’'’ has been 
abducted by force and not wedded with sacred texts she may 
lawfully ba given to anvuther man (in marriage); she is just 
as good ag aimaiden’, The smrtis out of regard for the future 
welfare of the girl preferred to blink at the wrong done, but 
insisted upon the abductor or stealthy seducer performing the 
rites of koma and saplapadi in order to confer on the girl 
wronged the status of a legally married wife. But if the 
wrong-doer was unwilling to do this they recommended that the 
girl may be given to another in marriage and pronounced very 
heavy punishments for the abductor or seducer of a girl (ride 
Manu VIII. 366 and Yaj. I], 287-288). Sir Gooroodas 
Banerjee '*” rightly expresses surprise at Macnaughten’s saying 
that fraud was legalised by the Hindu Law in the case of the 
psisica form, Manu VIII. 366 says that if s» man has inter- 
course with a girl of his own caste with her consent, he will 
have to give a fee to the father if tho latter so desires and 


1210, 4 Searddvrars fare: nwa yagrest Aarer a gafdare- 
Agia | Hato ou ng VILL. 366; waloracaiwat congqaea yeas ar! BeniG 
fares a irene cz: era ll aea quoted in eqaae (anys) p. 142; q. 9, 
p. 861; &. ay. p. 735; ange allows the meuq only to kgatriyas and others 
(not to wrpqts), 


121]. seraenga: era aang a aegar towel feta war Heat 
ala ait afag 17.73. This is also a}. y. IV, 1. 17 and it is quoted and 
explained by fyeyeq on gy. 1. 69. 

1212. Vide ‘Marriege and stridhane’ (5th ed. of 1923 p. 94). 


Macnaughten in his ‘Principles and Precedents of Hindu Law’ p. 60 
said xo in a note. 
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Medhatithi '*? adds that if the father does not desire money 
the lover will have to pay a fine to the king, that the girl may 
be given to him or if she has lost her love for him, she may be 
given to another and if the lover himself wants to discard her 
he should be forced to accept her (as a wife). Narada ( stri- 
pumsa, verse 72 ) similarly says that if a man has sexual inter- 
course with a maiden whois a consenting party, then there is 
no offence, but he must marry her after decking her ( with 
ornaments) and treating her with honour, 


The Sm. C. and other digests state that in the gandharva, 
Asura, riksasa and paisaica homa and sapfapadi are necessary 
and they quote Devala and the Grbyapsrisista in support. The 
Mahabharata ( Adi. 195. 7)"'* expressly says that even after 
svayamvara religious rites had to be performed. Kalidasa in 
Raghuvamsa VII describes how after the svayamvara of Indu- 
mati the principal religious rites of madhuparka, homa, going 
round the fire, panigrahana took place. Sinca Asvaladyana first 
speaks of cight forms and then prescribos the performance of 
homa and saptapad!, he implies that these are necessary in 
all forms. 

The smrtia contain several views about the suitability of 
thess cight to various varnas, All are agreed that the first four, 
brahma, daiva, Arga and prajapatya, are the approved forms 
(prasasta or dharmya). Vide Gaunt. 1V. 12, Ap. Dh. § 
TI.5.12. 3, Manu IIL. 24, Narada (stripumsa, verse 44) &c, Most 
say that each preceding one out of the first four is superior to 
oach succeeding ono and that thus brahma is the best (vde Ap. 
Dh. 8. If. 5. 12. 4, Baud. Dh, S, I. 11. 11). Almost all are 
agreed th-t paisiva is the worst, Manu ILI. 23-26 refers to 
several views. One view is that the first four ( brahma &c. ) are 
the proper forms for brahmanas ( Baud. Dh. 8.1. 11.10, Manu 
Ill. 24), Another view was that the first six (out of the eight 
i, e. all except raksasa and paisacs ) are allowed to brahmanas 
and the last four to ksatriyas, and the gandharva, dsura and 
paigaica to vaisyas and Sidras (Manu III. 23). A third view 
was that prewipatya, pang lene and dsura may be resorted to 


1213. syyat RITA AHTGTAL meas: aTTaT: CHT FST VT se HEAT; 
mr Maa: 1 aeAT TA FAT | fayatrertr SeH(AReTA NVATTETL |... TURT- 
Pegerrrsra TST WETraes: | AT on wa VIII, 367; aararci gq arora 
Quy area: | HeasHT HA a Uaai aeeed | ara (airgae verse 72), 


1214. yd faarenrrareareana Putra: | ontara 195. 7. 
H. D. 66 
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by all varnas and paigaica and dsura should not be resorted to 
by any one of any varna ( Manu III. 25 = AnuSasana 44, 9-10), 
but in another verse (JII. 24) Manu allows Asura to vaisyas 
and $adras'2*_ Manu mentions the view that the gandharva 
and raksasa are propar ( dharmya ) for a ksatriya or a mixture of 
these two viz. where the girl loves the bride-groom, but her 
parents or guardians disapprove or cause obstacles and the 
lover takes away the girl after a fight with her relations (Manu 
III, 26 and Baud. Dh. S, 1.11.13), Baud. Dh.S, !?" (1.11. 14-16) 
recommends asura and psisaca to vaisyas and sidras and 
assigns the interesting reason ‘for the vaisyas and siidras do 
not keep their wives under restraints, they having to do the 
work of ploughing and waiting upon (the other varnss)’, 
Narada ( stripurnsa, verse 40 ) says that gandharva is common to 
all varnas. The Kamasiitra (IIL 5. 28) first speaks of the 
brahma as the best (following the view of the dharmasastra 
writers ) and then, true to its own particular subject, gives its 
own opinion that gandharva is the best ( Kamasitra 
TIL. 5, 29-30), 


The gandharva form was very inuch in vogue among royal 
families, In the Sakuntala,'®* Kalidasa gives expression to 
this practice. In the Mahabharata?” Krsna saya to Arjuna 
who was in love with Subhadra that carrying away by force 
one's lady-love is commended inthe case of valiant kgatriyas, 
In the Sanjan plates of Amoghavarsa (dated gake 793) it ig 
stated that Indrardja married the daughter of the Calukya king 
at Kaira by the raksasa form of marriage ( E, I. vol. 18, p. 235 
at p, 243). Another and a very famous historic example of the 
raksasa form is the forcible abduction after a most dashing 
and valiant fight by Prthviraja Cohan of the daughtor of 


(lta. a arn wargngeareata waaeriericy 
UTR EA | ants SraKIaHMa Pe MaTa | aut sy ae: | easy 
om ~ ho.d AS am Ly) am Car ~ — ~ om ON 
Tavares gataiest Fie | ade a apse: Wo Tere 
TFET Haat cata FT: 1 Wa etoraeayt wang diag) qigora: 
eitar: | anaaqe Ip. 87; the same words occur in witeming p. 145; 
vido agreaza p. 129 also. 


1215, amen Ferree | aeaanaar wz SRaQaT wales | FAP 
wayviisemena ah a. 1. 44. 14-16. 


1216, arate fates Teal Uae | gaed aiteiarert: Maran 
Aaa W ryrae 11). 


1217, seer eet anit arearett seread) arezar quoniaia witrat 
Tay: N srs 219. 22, 


Ch. IX ] Forms of Marriage 523 


Jayacandra, the king of Kanoj.!?" It is said that the daughter 
of Jayacandra was a consenting party; in that case this would 
be a mixture of the two forms of gandharva and rdaksasa 
(compare Manu III. 26 ). 


The svayamvara very often spoken of in the dharmadsastras 
was practically the gindharva as stated by the commentary 
Viramitrodaya. '?'"" It had several varieties. The simplest 
form of svayamvara occurs when, as described by Vas. Dh. S, 17, 
67-68, Manu IX. 90, Baud. Dh. S. IV. 1. 13, a girl, who 
attains puberty and whose father does not sind a proper 
husband for three years, herself seeks her husband (or after 
three months from puberty according to Gaut. 18. 20, Visnu 
Dh. 8. 25. 40-41), Yaj. I. 64 also recommends svayamvara to 
every girl when there is no parent or other guardian who can 
find out a worthy husband for her. When a girl chose her own 
husband as above she had to return all ornaments given to her 
by her parents or brother and the husband who married her had 
to pay no gulka ( dowry ) to the father as the laiter lost his power 
over her by not giving her away in time ( vide Gaunt. 18. 20 and 
Manu IX. 92), This simple svayamvara was applicable to 
girls of all castes, SavitrI] indulged in this kind of svayarm- 
vara, when she went about ina chariot to find out a suitable 
husband for herself. But the svayamvaras described in the 
two great epics are oiten most elaborate and spectacular affairs 
and were confined to royal families. The Adiparva says 
that ksutriyas commend svayamvara and resort to it, but they 
prefer a girl who is carried off after subduing her relatives, 
Bhisma carried off the three daughters of the king of Kasi and 
got two of them ( Ambika and Ambalika ) married to his ward 
Vicitravirya. '?°° The svayamvara of Siti or Draupad! did not 
depend upon the will of the bride, but the bride was to be 
given in marriage to whomsoever showed a cortain skill as a 
warrior. In the case of Damayanti it was a real choice of her 
husband by her ( Vanaparva 54 ff. ) though she chose Nala ina 
vast and splendid aeeembly’ of royal suitors. Kalidasa also 





1218. Vide Imperial Gazettcer of India, ok II. pp. 314-315 
(in 1908 ); Tod’s Annals and Antiquities of Rajasthan Vol. If. p. $34, 
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gives us a fine description of the svayarnvara of Indumat! in 
the Raghuvamss. Bilhsna in his Vikramanka-devacarita 
(canto IX ) gives a description of the historic svayamvara of 
Candralekha ( or Candaladev! } daughter of the Silahara prince 
of Karahata (modern Karad ), when she chose Ahavamalla or 
Vikramanka, the Calukya king of Kalyana (latter half of 11th 
century ). Such asvayaihnvara, it appears, was thought to be 
unsuitable to brahmanas according to the Adiparva, ! In the 
Kadambari ( Parvabhaga, penultimate para) Pattralekha says 
that svayarvara is ordained in the Dharmaéastras, '’?? 


The Ap. Dh, 8. If. 5.12. 4 makes a general statement that 
the progeny of s couple partakes of the character of the form 
in which they were married '*?? (i. e, if the marriage is in the 
best or in an approved form the son is good; if the marriage 
is in a condemned fori, the son bears a low character), Manu 
( LIL. 33-48 ) expands the same idea by stating that sons born of 
marriages in the brahma and other three forms are full of 
spiritual eminence and are endowed with beauty, virtues, 
wealth, fame and very long life, whilo sons of marriages of tho 
other four forms sre cruel, are lists, haters of the Veda and of 
dharma. Some siitras snd smrtis state how many generations 
are rendered holy by a son born in one of the first four forms. 
For example, Asv. gt.( 1.6) says that a son born of parents 
nyatried in the brahma, daiva, prajapatya or arssa forms respec- 
tively brings purification to twelve descendants and twelve 
ancestors on both sides (i. e. his father’s and mother’s ), to ten 
descendants and ten ancestors on both sides, to eight descen- 
dants and agcendants on both sides and to seven descendants 
and ascendants. Manu (JIJ. 37-38) and Yaj. (1. 58-60) put 
the matter somewhat differently. According to them the son of 
8 brihima marrisge brings purification to ten paternal ancestors, 
to ten male descendants and to himself (in all 21 ), of the daiva 
Marriage to seven paternal ancestors snd seven male descenu- 
dants, of the prajapatya marriage to six male ancestors, to six 
male descendants and to himself (in all 13), of the arsa marriage 
fo three male ancestors and three male descendants, Gout. 


122k aa seinn Mat awit om) wage afkawnidid afar 
ait: 1 amfgra 189. 7. 

lee2, Pata maa ao ead gaaca: uder | aie Qawaie ca aie 
wimetinige: each: | atlazati, yaura, para 225 ( of my edition ). 

23. qungat Paes as wae (sag. a. ag, IL 5, 12. 4. 
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(IV. 24-27) has similar provisions. Commentators like 
Vidvariipa and Medhatithi explain that these verses are not to 
be taken literally. They merely praise the extreme desirability 
of the brahma form. Viévariipa, however, alternatively proposes 
that one may accept the tcxts of the holy sages as literally true, 
following the diclum of Sabura that there is nothing too heavy 
(or impossible ) for a holy text.'* One may laugh at these 
texts about the virtues of the several forms of marriage, but 
they are really intended to emphasize the high importance to 
the future of the race and to society of noble ideals of marriage, 
of morals and of a decent and peaceful mode of life. 


The forms of marriage have their roots deep down in the 
Vedic Literature, Re. X. 85 gives expression to a marriage in 
the brahma form (thore is hanyddana and so forth), The dsura 
form (by payment of money ) is referred to in Rg. I. 109. 2 and 
Nirukta VI.9 (quoted above in note 1175), The gandharva form 
or svayalivara is indicated by Rg. X. 27.12 (quoted above p.439) 
and Rg. I. 119.5. The story of Syavagva narrated in the Brhad- 
devata (V.50) in connection with Rg. V.61 makes sn approach 
to the daiva form. It is related in the Brhad-devata that Atreya 
Arcandnas who officiated as a priest at a sacrifice for king 
Rathaviti asked for his son SyAvasva the hand of the king’s 

daughter. 


In modern times two forms are in vogue, the bratima and 
fsura. Inthe brahmaform it is a gift of the girl pure and 
simple; in the asura form itis like the sale of the bride for 
pecuniary consideration paid to the father or other guardian for 
his benefit. If this elamont of pecuniary consideration paid to 
the guardian exists, its effects cannot be undone by the form of 
o gift being gone through,’ The gandbatva form is said to 
be obsoleto now, yet in some cases Defore the courts it has been 
held that it is still in vogue. '"* There can be no gandharva if 
the girl is s minor. Further if a widow remarries, that marriage 


1224. eqidarakaqs qarat aaat cetarars: | Sage aT Harare 
TARAsIT | THe Baa: | area HasaaTay | a BTAETieeT- 
Usa wad TaT | Taras Aa 1a fe TaaeaTaaTacarE: | earEt 
on ar, 1,58. The words afg...argtea are from syaq’s aTeg on ®. Ul. 2, 3, 

1225. Vide Chunilal v. Surajram 33 Bom, 433 at p. 438; Hira 
v. Hausji Pena 37 Bom. 295 at p. 299; Aailasanatha v. Parasakthi 
58 Mad. 488, 491. 

1226. Vide 12 Mud, 72; 17 Patna 134, 141; but in A.I, R. 1930 
Oudh p. 426 it ia held that the gandharva form is obsolete, 
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will be ordinarily regarded as gandharva, because there will be 
no gift of a kanya (as she is 8 widow ) and because she herself 
will generally arrange such a marriage. 


Before proceeding to set out in detail the ceremonies of 
marriage, it would be best fo analyse the contents of Reveda 
X. 85, which is a marriage hymn redolent of the highest 
ideal of marriage and conjugal felicity and several verses 
of which are recited even now in the marriage rites. The 
hymn refers to a mythical marriage of Surya, daughter 
of Savitr, with Soma and the important features of the 
marriage, though not arranged in a regular sequence in the 
hymn, are: the two Agvins went to ask for Siryd as a bride for 
Soma "7 { verses 8-9); Savitr agreed to give her (v.9), the 
bride-groom was treated with honour, presents were made to 
him and cows were killed for (or presented to) him; Soma 
took hold of her hand with the verse (36)‘1I'?** take thy hand 
for prosperity (or love ) so that you may grow to old age with 
me thy husband; the gods, Bhaga, Aryaman, Savitr, the wise 
Piisan have given thee to me for performing the duties of a 
houge-holder '; the bride is a gift by her father in the presence of 
gods and the fire (v. 40-41); the girl passes from the dominion 
and control of her father and becomes united with her husband 
(v.24); the bride is blest as follows: ‘may you stay here 
together, may you not be separated, may you compass all life 
(long life ), happy in your own house and playing with your 
sons and grandsons; O Indra! make her endowed with worthy 
song and prosperity; bestow on her ten sons and make her 
husband the eleventh (male); may you be queen over your 
father-in-law, mother-in-law, over the husband's brother and 
sister (vv. 42, 45-46).'”® Among subordinate items it is 
noteworthy that Raibbya was sent along with Sirya as her 
friend ( anudeyi ) to make her time not hang heavy on her bands 


1227. dat ayrerg@rrran TT! eal gad sherdt ATE aieat- 
qara tw. X. 85.9. The word az here ond in some of the grhyasttras 
alao (e. g. Ap. gr. IL. 16) means those who ask for the girl on behalf 
of the bride-groom, 

1228. geod @ qpimeara eed Far Ten See darea: | wT aa aieaT 
ge@aer argmerearg ar; Now. X, 85,36. Inthe awe. a. are. 1.3. 3 
the reading is gastreeara (for worthy progeny ) instead of qweare. 

1229. g¢aetarie ge Reengesaa) Slat gGaadgaay & 
we u gat eatery wig: egal gaat eu! qerect yararaie siaaargsi Bran 


RHR AZT vs qaSt sasat rl maegit aaret wa aargft orf Fey ua. 
X. 85. 42, 45-46, 
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(v. 6) when she first went to her husband's family (just as in 
modern times in Western India some woman accompanies the 
bride for a few days as patharakhin ‘one who guards’), that even 
a female servant accompanied Surya, '**° 


In connection with the rites of niarriage it is necessary to 
observe that the greatest divergence prevailed from very 
ancient times. ASv. gr. (I.7. 1-2) says ‘ various indeed are the 
observarces of ( different ) countries and villsges; one should 
follow those in marriages; what, however, is common (to all 
or most) that we shall declare’. Similarly Ap. gr. (2.15) 
declares ‘ people should understnnd from women (and others ) 
what procedure is (to be observed according to custom )’ and the 
commentator Sudarsanacarya notes that certain rites like the 
worship of planets, ankuraropana and the tying of pratisara 
(the marriage string or ribbon round the wrist) are usual and 
are performed with Vedic mantras, while others like Nagabali, 
Yuksabali andthe worship of Indrani are performed without Vedic 
mantras. The Kathakagrhya 25.7 sllows usages of countries 
and families to be observed in marriage and the comuientators 
mention several such usages. As the grhya-sittra of Asvalayana 
contains perhaps the shortest account of marriage rites and as 
that sitra is probably the most ancient among the grhya sutras 
I shall set out below the entire ceremony of marriage from that 
sutra Then afew important details from other grhya sutras 
will be added and it will be pointed out how in modern times 
a marrisge is c. lebrated, particularly among higher classes. It 
must ho remembered that there is not only great divergence as 
to the number of separate ceremonies that constitute the 
samskara of marriage, but the sequence of even the most 
important ceremonies is different in the several siitras snd the 
mantras also are different (though some like Rg. X, 185, 36 
are common to all). It is remarkable that out of the 47 verses 
of Rg. X. 85, the Ap. Mantrapaitha employs as many as 29 
( most of which are quoted in connection with marriage ). The 
main outlines of the marriage samskdra show a remarkable 
continuity for several thousand years from the times of the 
Rgveda down to modern times. 


The Adv. gr. (1. 7. 3-1. 8.) deals with all the marriage rites 
as follows +: Having placed to the west of the fire (that is 





1230. Yardtaaget arrsrar Faradt ay. X. 185. 6. siggfi means 
qaeqr and eqraqat means ara. 
+ Vide Appendix for text under note 1230. 
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kindled on the altar as described already ) a mill-stone and to 
the north-east ( of the fire) a water jar, he should offer sacrifice 
( with the sruva), while the bride takes hold of him ( touches his 
tight hand), Standing with his face turned to the west, while 
the bride is sitting and has her face turned to the enst, he should 
seize only her thumb with the mantra ‘I take hold of thy hand 
for happiness’ (Rg. X.85.36 quoted in note 1228), if he desires that 
only male children be born to him; he may seize her other fingers 
if he is desirous of female children; he may seize her hand on 
the hair side together with the thumb if he be desirous of both 
(male and female children ). Leading her thrice round the fire 
and the water jor so that their right sides are turned towards 
(the fire &c, ) he murmurs"? ‘T am ama (this), thou art sa 
(she ), thou art sd, 1 am ama; Iam heaven, thou art the earth; I 
am the sadman, thou art the rk. Let us both marry here. Jet us 
beget offspring. Dear to oach other, bright, having well disposed 
minds, may we live for a hundred years!’ [nash time he leads 
her round (the fire ) he makes her tread on the stone with (the 
words ) ‘ tread ou this stone; be firm like a stone; overcome the 
enemies; trample down the foos’.'"8% Having first poured 
clarified butter over her joined hands, the bride’s brother or some 
one who is in the place of brother pours fried grain twice over 
the bride's joined hands, three timos in the case of those whose 
gotra is Jamadagni(i. e. if the bridegroom is of that gotra ), 
Then he pours Clarified butter over what has been left of the 
havis (sacrificial material or offering) and over what has beon cut 
off (separated from the aggregate). This is the rule about the 
portions to be ent off (in every case where there is ceidana),'233 
With the following verses (recited by the bride-groom ) 


1231, Vide tho same passage with slight diferences quoted on p, 202 
in the Garbhadhana ceremony from the Br. Up. VJ. 4. 20; the Tai. Br. W1.7.1 
has the words * ‘sraeateR area aes gira aq! ATA TTA | arate wae | 
we tal gas Fa Tard was | web BsaReary Hararara +) 

1232. Inthe ara. a.are 1.5.1. this mantra is onitwansnraamy 
eM | TRE CATT: BET san Wr 

1233. The two portions of laja (fried grain ) poured into the 
brido’s hands together with the first pouring of ajya (called gqeqer ) 
and the subsequent pouring of jya (called grqfwarcor ) constitute the 
four avatics or portions cut off from the matorial for havis. The descen- 
dants of Jamadogni are qaqa: (vide ahove p. 490); therefore 
three portions of [aja are to he poured out (in order to make with 
Vee and serRrarey, five avatias). For these terms (waaay and 

Geared ) vide sary 1.7, 2. 7-8. 
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viz. ‘to god Aryaman the girls offered sacrifice; may he 
the god Aryaman loosen her from this (i. e. her father’s ) and 
not from that place (the bride-groom’s), svaha@! to god Varuna 
the girls have offered sacrifice; may he, god Varuna &c, To 
god Pusan the girls have offered sacrifice, to Agni; may he, 
god Pisan &c. ; with these (the bride) should sacrifice (the 
fried grain ) without opening her joined hands, as if they were 
the spoon called sruc. Without going round the fire tho 
bride sacrifices fried grain a fourth time silently with the 
neb of the girpa ( winnowing basket ) towards herself. Some!**4 
lead the bride round esch time after fried grain has been 
poured out, so that the two last oblations du not follow imme- 
diately after each other. Then he loosens her two locks of hair 
if they are made up (that is if her bair has been bound round 
on two sides with two tufts of wool), ( the rigut one) with the 
mantra ‘I release thee from the fetter of Varuna’ (Rg. X. 85. 24) 
and the left one with the following mantra (Rg. X. 85. 25). 
Then he causes her to step forward in a north-eastern direction 
seven steps with the words ‘may you take one step for sap, 
second step for juice (or vigour), third step for the thriving 
of wealth, fourth step for comfort, fifth step for offspring, 
sixth step for sessons, may you be my friend with your seventh 
step! May you be devoted to me; let us have many sons, may 
they reach old age’.!#5 Bringing the heads of the two 
conide and L Seldeercom ) BOREL nF, he (the dcarya) sprinkles 





1234, The first view requires that euarne the brido round the fire, 
muking her tread on the stone and the offering of friod grain are each 
ropeated thrice ; 80 that when the offering prescribed here for the 4th 
time :. made, it follows immediately on ‘he third offering of laijas, 
Other teachers made the brido first offer /ajas, then she was led round 
the tire. When this was done the 4th oblation of lajas would not como 
immediately after tho third oblation of Jajas, but after she went round 
the fire the third time. The Gobhila gr. II. 1. 14 prescribes that the fried 
grain to be offered into fire is mixed with tendrils of the ¢ami plant and 
Kalidasa (in Raghuvemga VII. 25-26 ) refers to dam? and Idjas. 


1235. This (the qurdgi-taking seven steps together ) is the most 
important rite in the marriaze samskira. We have to understand ‘aq’ 
after cach sentence’ gy qaqa! wa aa fecqt wa.’ Theso words occur in 
al] grhyasttras, e. g. vide Ap. M. P_ 1. 3.7-14 ond Ap. gr. 4. 15-16, San, 
gr. I. 14.6, Par. gr. 1. 8, Gobhila gr. 11. 2.11, Hir. gr. 1.21, 1 &e. But 
thero are slight variations es well, Tor example, areent, atarst, feeoqo 
and WTETANA substitute qepra: for wqrea:, while the first three of these 
and arad and Surraqel add fiom wag (or Reaaeag in weer) after 
each of the acven clauses. arteny Treads aa auvgr for war aaTat. 


H. D. 67 
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their heads with water from the water jar. And the bride 
should dwell that night in the house of an old bréhmana 
woman whose husband and children are alive.'"*** When she 
(the bride ) has seen the Pole star, the star Arundhati and the 
seven sages (the constellation of Ursa Major ), let her break 
her silence and say ‘may my husband live and may I secure 
offspring ’.'73? If( the newly married couple) have to make a 
journey (to their home in another village ), let him cause the 
bride to mount 8 chariot with the verse ‘may Pisan lead thee 
from here holding thy hand’ (Rg. X. 85. 26); he should make 
her ascend into a boat with the hemistitch ‘ carrying stones 
(or the river called ASmanvati) flows; get ready’ (Rg. X. 53, 8) 
and Jet him make her descend from the boat with the following 
hemistitch; if she weeps let him pronounce the verse ‘they 
weep for the living’ (Rg. X. 40.10), They constantly carry 
the nuptial fire in front. At pleasing places, trees and crogs 
roads, let him mutter ‘may no way-layers meet us’ ( Rg. X. 85. 
32). At every dwelling place (on the way) let him Jook at 
the onlookers with the mantra ‘this newly married bride 
brings good luck’ ( Rg. X. 85. 33). Heshould make her enter 
his house with the verse ‘ here may happiness increase unto you 
through offspring ’( Rg. X. 85.27). Having kindled with fuel 
sticks the nuptial fire and having spread to the west of ita 
bull’s hide with the neck turned towards the east and the hair 
outside he makes oblations, while she (the bride) is sitting 
(on that hide) and takes hold of him, with the four verses 
(one oblation with each verse )‘ may Prajapati create offspring 
to us’ ( Rg, X, 85, 43-46 ); and then he partakes of curds with 
the verse ‘may all the gods unite our hearts’ (Rg. X. 85. 47) 
and gives (the remaining curds) to her or he besmears the 
heart (of both ) with the rest of the ajya ( with part of which he 
had already sacrificed )}. From that time they should not eat 
ksa@ra*8® and davan1, should observe cclibacy, wear ornaments 
and sleep on the ground (not on cots) for three nights or twelve 


1236. This rule has no application if the bride and the bride-groom 
belong to the same village. But if they belong to different villages and 
the newly married couple have to stay somewhere for the night on 
their journey then this rule applies. 


1237, This indicates that after the Aonia is finished, the bride is to 
observe silence till she sces the Pole star. 


1238. For the meaning of ksdra and lavana see note 723 above. 
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teachers say ) a rst will be born as a son (to them). When he 
has fulfilled these observances he should give the bride’s shift to 
a brabmana wh: knows the Siryd hymn (Rg. X. 85) and food to 
brahmanas. Then he should cause the brahmanas to pronounce 
suspicious words. 


In this description of the sarnskara of marriage there are 
three parts. There are certain rites that are preliminary, there 
are then a few rites that are of the essence of the samsk4ra viz. 
panigrahana, homa, going round the fire and the saptapad!, and 
there are certain rites like the seeing of the Pole star &o. that 
are subsequent to the central rites. The essential rites sre 
mentioned by all stitrakaras, but as to the preceding and aub- 
sequent rites there is a great divergence in the details. Even 
as regards the eseential rites the sequence in which they take 
place differs. For example, the Agv, gr. (I. 7. 7) describes 
going round the fire before saptapadl, while the Ap. gr. describes 
saptapad! (1V.16) before the act of going round the fire (V. 1). 
The Gobhila grhya (II. 2.16), the Khadira ar. (I. 3.31), and Baud. 
gr. (1. 4.10) describe pinigrahana after sapfapadt while many 
other sutrakaras describe it bofore saptapad!. ‘Then again there 
are many acts reference to which is altogether omitted in the 
ASv. gr., a g. there is no reference to madhuparka (which is 
mentioned in Ap. gr. TIT. 8, Baud, gr. I. 2. 1, Manava er. I, 9) 
nor to kanyaddna ( which is referred to in Par. gr. I. 4 and 
described in detail in Manava gr. I. 8, 6-9). Asv. probably 
omitted express mention of kanyddans, becuse in defining the 
first four forms he uses the word ‘dadyat’ while in the last four 
there is no kanyid@na and Agyv. wanted to describe ceremonies 
that were common to all forms, 


Taking ay many grhys siitras as I could read, the following 
is a fairly exhaustive list of the different matters described in 
the sarnskira of marrisge. A few notes are added against 
those that are deemed important,'2%4 


Vadhtiivara-gunapariksa: (examining the suitability of ao 


girl or a bride-groom), This has been dealt with already ( vide 
pp. 429-436 above). 


Varapresana: (sending persons to negotiate for the hand 
of the girl), ‘he ancient custom seems to have been to send 








1239, Among the principal! ceremonics in marriage described by 
Kalidasa in the Raghuvathde VII sre madhuparka, homa, going round the 
fire, p&pigrabana, ldja-homa and ardrakeata-ropana. 
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some pereon or persons (Rg. X. 85. 8-9) to the father of the girl 
for asking her in marriage. The same was the practice in the 
siitras, Vide San. gr. I. 6. 1-4 (where Rg. X. 85. 23 is the 
mantra recited when sending them), Baud. gr. I. 1. 14-15, Ap. 
gr. II. 16 and IV. 1-2 and 7. Even in medieval times, parti- 
cularly among ksatriyas, the bride-groom was the first to seek 
for the hand of a girl. In the Harsacarita, prince Grahavarma 
of the Maukhari race sent messengers for the hand of princess 
Rajyaégri, sister of Harsa'®°, In modern times among the 
brahmanas and many other castes, the girl’s father has to seek a 
bride-groom, though among the Sidras and several other castes 
the old practice is retained. 


Vagdana or Van-ntScaya: (settling the marriage). This 
is described by San. gr. I. 6. 5-6. Medieval works like tho 
S. R. M. pp. 529-533 doscribe this ceremony at great length. 


Mandapa-karana; Erecting a pandal where the ceremonies 
are to be performed. Par. gr. I. 4 says that marriage, caula, 
upanayana, kesanta and simanta are to be performed outside 
the house in a pandal. Vide Sam Pr. pp. 817-818. 


Nandi-sraddha and Punyadhavacana: These are referred to 
by Baud. er. I. 1. 24; most of the grhyasitras are silent about 
these, Vide for these pp. 216, 218 above. 


Vadhigrhagamana: (bride-groom’s going to the bride’s 
house). Vide San. gr. J. 12. 1. 


Madhuparka: (reception of the bride-groom at the bride’s 
house ). Ap. gr. IIL. 8, Baud. gr. I, 2.1, Manava gr. [.9 and 
Kathaka gr. 24.1-3 prescribe this. Vide below chap. X for 
madhuparka. San. gr. I. 12.10 appears to refer to two madhu- 
parkas, one before marriage and one after marriage (when the 
bride-groom returned to his own house). The commentator 
Adityadargana on Kathaka gr. 24. 1 refers to the opinion of 
some that madhuparka should be offered at the close of tho 
marriage, but states his own view that in all countries it is 
offered before marriage, 


Snapana, Paridhipana and Sumnahana: (making the bride 
bathe, put on new clothes and girding her with a string or rope 
of darbha,) Vide Ap. gr, IV.8 and Kathaka gr. 25.4. Par. gr. 


1240. sinrt | igqadt meatier aed mrtg Rarer yaratya varayga- 
FTE KL TrsHsana gegqraanawag | edaita {th TPSTT. 


Ch. IX ] The ceremonies of Marriage 533 


J. 4 refers only to the putting on of two garments, Gobhila gr. 
(1.1. 17-18) refers to bathing and putting on a garment, 
Manave er. (J. 11. 4-6) refers to paridhapana and samnahana, 
Strangely enourh Gobhbila er. TI. 1. 10 speaks of the sprinkling 
of the girl’s head with the best of sura ( wine), which the 
commentator explains us water. 


_  Samaiijana: (anointing the bride and bride-groom ). Vide 
San, gr. I. 12.5, Gobhila gr. {J, 2. 15, Par. gr. I. 4, in all of 
which Rg. X. 85. 47 is cited as the mantra with which anointing 
or sprinkling is done. 


Pratisarabandha: (tying an amulet string on the brido’s 
hand). Vide San. gr. J. 32,6-8; Kausika sitre 76. 8. 


Vadhtivarianiskramana: (the coming out into the pandal 
of tho bride and bride-groom from the inner part of the house )., 
Par, gt. T 4. 


Purasparasamiksana: (looking at each other), Vide Par. gr. 
J. 4, Ap. gr. IV. 4, Baud. gr. 1. 1. 24-25. Par, gr. I. 4 says that 
the bride-groom recites Rg. X. 85, 44, 40, 41 and 37 atthis time, 
Ap. gr. 1V, 4 and Baud. gr. say he recites Rg. X. 85. 44. The 
Aév. gr. porisista I. 23 esys that first of alla picce of cloth is 
held between the bride-zroom and bride and that at the proper 
astrological moment it is removed and then the two see esch 
other. Lagbu-Asvalayana-sinrti (15. 20) also says the same. 
This pracvice is cbserved even now, When the interposed cloth 
is held between the bride and bride-groom verses called manga- 
lagtakas are repeated by brahmanas, the last of which verses is 
‘tad-eva lagnam sudinam tad-eva’ &c, 


Kanyaddna: (the gift of the bride), Vide Par. gr. I. 4, 
Manavs er. I. 8.6-9, Variha gr. 13, The ASv. gr. paridista 
sets out the procedure about the kanyaddna which is the same 
even now. The Sam. K. p. 779 notes about half a dozen different 
methods of uttering the formula in kanydd@na. It is in this 
rite that the father of the girl says that the bride-groom should 
not prove false to the bride in dharma, artha and kima and he 
responds with the words ‘I shall not do so’ ( naticara&mi ),'**! 
This is done even now. 








1241. sere on HAR VIL 1. 14 says‘ ed qraans dara: feaa-ud ani 
q He @ areraredtaia ’. Vide also note 1209 above, gearaqe 15. 27 has 
‘ear underage asa etrgar ara:!?. According to aurfaf on ag 
1X. 101 the words wa qra@ ara @ aritaftarqr> occur in sirqeasy, 
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Agmsthapana and homa: ( establishing the fire and offering 
of aya oblations into fire). Here there ig great divergence 
about the number of ahutis and the mantras to be recited. Vide 
Asv. gr. 1.7.3 and I. 4. 3-7, Ap. ger. V. 1 (16 ahutis with 
16 mantras), Gobhila gr. II. 1. 24-26, Manava er. I. 8, Bhara- 
dvaja I. 13 &c. 


Panigrahana: (Taking hold of the bride’s hand ), 


Lajahoma: (Offering of fried grain into fire by the bride ). 
Vide Aév. gr. I. 7. 7-13, Par. er. 1.6, Ap. gr. V. 3-5, San. er. 
I. 18, 15-17, Gobhila gr. IT. 2.5, Manava er. I. 11. 11, Baud. gr. 
I. 4, 25. &c. Av. er. says that the bride makes three offerings of 
fried grain when mantras are repeated by the bridegroom and 
a fourth is made of the remaining lajas by the bride silently. 
Some others spaak of only three offerings by the bride. 


Agnipartnayana: (the bride-groom going in front takes the 
bride round the fire and water jar). Ik is while doing this that 
he utters the words ‘amohasmi’ &c. ( wide San. pr. 1. 13.4, Hir. 
gr. I, 20, 2 &c), 


Aémirohana: (making the bride tread on a mill-stone ). 
These three are done thrice viz. lajahoma, then agnipari- 
nayans and agmarohana, one after another, 


Saplapadi: (taking seven steps together), This is done 
to the north of the fire; there are seven small heaps of rice and 
the bride-groom makes the bride step on each of these seven 
with her right foot beginning from the west. 


Mirdhaibhiseka: (sprinkling holy water on the head of 
the bride and of the bride-groom according to some and on the 
head of the bride only according to others). Adv. gr. I. 7. 20, 
Par. gr. I. 8, Gobhila gr. IL 2, 15-16 &c. 


Siryodiksana: (making the bride look towards the sun ), 
Par. gr. I. 8 epeaks of this and employs the mantra ‘tac-caksur’ 
(Rg. VIL 66. 16 = Vaj, S. 36. 24), 


Hrdayasparga: (touching the bride’ heart with a mantra ). 
Par. gr. I. 8, Bhar. gr. I. 17, Baud, gr. I. 4. 1. 


Preksakdnumantrana: (addressing the spectators with 
reference to the newly married bride ). Manava er. I. 12. 1 
(which employs Re. X. 85. 33 ). Par. I. 8 employs that verse 
for reciting over the bride, 


Daksintidana: (gifte to the aeirya), P&r. gr. 1. 8, San. 
er. 1.14, 13-17 ( both prescribe a cow asthe fee in the case of 
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braéhmanas, a village in marriages of kings and nobles, a horse 
in marriages of vaisyas &c.). Gobhila gr. [1. 3. 23, Baud, gr. 
I, 4. 38 speak of only a cow. 


Grhapravega: (entering the bride-groom’s house ), 


Grhapravesaniya homa : (sacrifice on entering the bride- 
groom’s house), San. gr. 1,16. 1-12, Gobbila gr, If. 3. 8-12, 
Ap. er. VI. 6-10. 


Dhruvarundhati-dargana: (pointing out the Pole star and 
Arundhat! to the bride st night on the day of marriage), Aév. 
gr. J. 7. 22 speaks of the seven sages in addition, Manava gr. I, 
14,9 speaks of the same three and adds Jivanti, Bhar. gr. I. 19 
speaka of Dhruva, Arundhati! and other naksatras, Ap. gr. VL 
1s Conty Dhruva and Arundhati), Far. I. 8 (only Dhruva). 
According to San. gr. I. 17. 2, Hir. gr. I. 22. 10 both the bride 
and the bride-groom remain silent till night. According to 
A4v. gr. only the bride does so. Govnuila gr. IL 3. 8-12 
describes Dhruvarundhbati-darsana bofore grhapravesa. 


Ayneya Sthilipaka: (mess of cooked food offered to Agni). 
Vide Ap. gr. VIL. 1-5, Gobhils IL 3, 19-21, Bhar. gr. I, 18, Hir. 
gr. I. 23. 1-6, 

Trirdtravrata: (keeping for three nights after marriage 
certain observances), Vide Adv, above p. 530 for the observances 
which are enumerated by almost all siitrakaras. Ap, gr. VIII. 
8-10, Bauc. er, I. 5. 16-17 contain tho interesting injunction 
that the newly married pair should sleep on the ground on the 
saine bed for three nights, but should interpose betwean them a 
staff of wdumbara wood snointed with perfumes and wrapped 
round with a garment or a thread and that on the fourth night 
it should be removed with the vorses Rg. X. 85, 21-22 and 
thrown into water. 


Caturthikarma: (rite on the fourth night after marringe ). 
This bas been described above { pp. 202-204). 


In the medieval digests certain other ceremonies sare 
mentioned and they are observed in modern times also. A few 
of them will be noted below. Here agsin the order is not the 
same in all works. The Dhaormasindhu p. 265 refers to this 
divergence. 


Simantapujana: (honouring the bride-groom and his party 
on their arrival at the bride’s village), This is done before 
vagniscaya in modern times. Vide Sam. K. p. 768; Dharma- 
sindhu IIL p, 261. 
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Gauri-Hara-pija: {worship of Siva and his consort 
Gaurl). Sam. K. p. 766,58. R. M. p. 534 and 544, Dharmasindhu 
p. 261 ( notes that there ure several views as to when kanyaddna 
takes place ) describe this, Images of Gaur! and Hara are to be 
made of gold or silver or pictures of them on a wall &c, or on a 
piece of cloth or stone are to be drawn and worshipped by the 
intending bride after punydhavacana and before konyAdana, 
Vide Laghu-Asvalayana 15. 35. 


Indra@ni-pija: (worship of Indrant, the consort of god 
Indra ). Vide Sam. K. p. 756, 5. R. M. p. 545. This seems to 
have been comparatively an ancient practice as Kalidasa in 
Raghuvamsa VII. 3 seems to refer to if (‘there was absence of 
disturbers of svayarmnvara on account of the presence of Sact '). 
Probably Saci was worshipped before the svayamvara began. 


Tatla-haridraropana: ( Applying turmeric powder to the 
bride-graom’s body from what is left after the bride’s body has 
been so treated). Vide Sam. K. p. 757, Dharmasindhu IIL p. 257, 


Ardraksataroparva: (mutual showering of wet unbroken 
tice grains by the bride and bride-groom ). In a vessel of some 
metal like silver a little milk is poured and clarified butter 
is sprinkled over itand unbroken wet rice grains are poured 
therein. The bridegroom applies milk and ghee to the joined 
hands of the bride twice and thrice places rice grains in the 
joined bands of the bride so that her afjali becomes filled up 
and twice sprinkles ghee over her joined hands. Some other 
person does the same to the joined hands of the bride-groom and 
the bride's father places a golden piece on the joined hands 
of both. Then the bride-groom places his joined hands on those 
of the bride whose father then repeats s mantra and raises her 
up; she then pours the rice over the head of the bridegroom 
who follows her in the same way. This is done thrice by each 
and then lastly by the bride( i.e, seven times in all). Then 
the priest sprinkles on their heads water with an udumbara 
twig together with durva grass after reciting verses ‘ Apo hi 
stha &c. (Rg. X. 9.1-3)’, Then the couple make a fdaka mark 
on each other's forehead, garland each other and tie a thread 
with a turmeric piece on each other's hand { which is variously 
called ‘kankana-bandbana’ or ‘kautuka-bandhana'), Vide Sam, 
Pr. pp. 828-829, S. R. M.p. 556. Kalidasa in Raghuvaméa VIL 
describes irdraksatad-ropana as the last of the rites of marriage 
and in VIII, 1 speaks of the kautuka, 
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Mangalastira-bandhana: (tying a string having golden and 
other beads on it round the neck of the bride). This is now 
regarded as the most important ornament which no woman 
will part with as long as her husband is alive. But the sitras 
are entirely silent about it. Among thie earliest references is 
one from Saunaka smrti!#?(ms. in Bombay University Library, 
folio 39b). The Laghu-Asvalayans simrti 15. 33 also prescribes 
it and the mantra to be employed when doing so. Gadadhera ou 
Par. gr. L 8ssys that nangala-siitra should be worn and garlands 
be placed round their uccks by the brije and bride-groom, though 
the sittra of Paraskura is silent on the point. The Baud. gr. sesa 
sitra V. 5 in describing ‘arkavivahe’ speaks of mangalya 
stitre 40 be tied tothe plant Ibis not clear whether it means 
tho Bune as the mangslastéira now tied Ly married women 
round their necks. About the nose-ring or nose ornament to 
which all women whose husbands are living attach the greatest 
importance in modern times, the siitras, smrtis and even the 
early digests are entircly silent. Dr. Altekar in his recent 
work ‘ Position of Hindu women in Hindu Civilization’ 
pp. 362-64 holds from the evidence of the sculptures throughout 
{ndia-that the ‘ nose-ring was unknown throughout the whole 
of Indis during the entire Tlindu period’ (i.e till about 
1000 A. D.j. Mr. er. K. Gede in Annals of B. O, R. I. vol, XIX 
(for 1939) pp. 313-34 adduces evidence to show that a noso- 
ornament vas known to literary works from at least abvut 
1000 A. D,- 


Utiariyapriintu-bandhana: (Tying turmeric piecea and 
betelnut on to the end of the upper garmenis of both and making 
a knot of their two garments together). Vido Sem, K, p, 799, 
S. Pr, p. 829. 


Airinidéna’™ : ( Presenting the mother of the bride-grcoimn 
with several gifts in a large wicker-work basket with lamps 


1242, aa ayaa wy Lareadiet a Gray | Ag HesIs TANT T 
sifenet: ath; FMTeHPTH RS US AMM aATa | AT SIATAA AA APART ETT 
aat adr gerd 15. 33. The arg is argeyacaniaa ugatvadaar! ave 
Teas BAT AIH Ay: TAT. Aasaracaayt tyacnigeat me ara 
aro’ etc. TayaT on gTTeRe J. 1. 

1243. arensargSs quaedtinadag | Geared dacs Gas: Tyitey | 
ate eqawde Gala ware: t raresRuied aed Grey ARAM: u quoted in 
d.c.at. p. 580. The request to show affection is made as follows 
‘ weaal fied Heat gaaectioat war gqiti aa Gara qu Wea qeqarqy, 
Appropriate changes are to bo made, according to the ago of the bride 
and the relationship of the bridegroom to the principal lady. 

H.D. 68 
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lighted and requesting her and the relatives of the bride-grooin 
to treat the bride affectionately ). Vide Sam. K. p. 811, 
Dharmasindhu p, 267. A basket of bamboo ( va7éa) is used 
probably to symbolize the continuity of the family (vam$a) of the 
bride-groom. This is done when the bride is about to leave the 
father’s place to go to the bride-groom’s place after marriage. 


Devakotth@panu and Mandapodvisana: ( taking leave of the 
deities that had been invoked before the ceremonies began and 
taking down the pandal), Sam. K. pp, 532-533, S. R, M. 
pp. 555-556, 


Two interesting questions arise viz. when can a marriage 
be said to be final and irrevocable and what would happen if a 
marriage is brought about by force or fraud. 


Manu says (VILLI. 168) ‘what is given by force, what 
is enjoyed by force, also what has been caused to be written 
by force and all otber transactions done by force, Manu 
has declared void;’ and in VIII. 165 he places fraudulent 
transactions on the same footing as those brought about by 
force. There is great difficulty in applying these dicta to 
marriages. We saw above that Vas. Dh. S. (17. 73) and 
Baud. Dh. 8. declare that if a girl has been carried off by force 
and has not been wedded with the repetition of sacred texts 
she may be given to another man in marriage. Visvariipa 
(p. 74) and Apararka (p. 79 ) add a gloss that this can be done 
only after she has undergone a prayascitta, From this it 
appears that if the marriage rites (like saptapad!) have been 
performed, the ancient law-givers would not have declared 
the marriage null and void even if the girl had been carried 
away by force or married by fraud. In modern works on 
Hindu Law the proposition is stated’? that ‘sa marriage, 
though performed with the necessary ceremonies, may be set 
aside by the court, if it was brought about by force or fraud.’ 
This opinion is based on what was said in some decided cases 
e.g. Aunjona Dast v, Prahlada Chandra (6 Bengal L. R. 243 
at p. 254), Venkatachargulu v. Rangachuryulu IL L. R, 
14 Mad. 316 at p. 320, Mulchand v. Bhudhia I. L. R, 
“2 Bom 812. But in none of these cases was a marriage duly 
solemnized by the performance of the rites of panigrahana, 
going round the fire and saptapadi, set aside. There are mere 


1244. Vide Mulla’s Hindu Law (9th ed. of 1940) p. 504. 
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olnter dicta in these cases to the effect that a marriage may be 
set aside by the court for force or fraud. 


The Vas. Dh. S. (17.72) goos so far as to observe ‘ when a 
girl has been promised in marriage (and the promise has been 
confirmed ) with water, if the intended bride-groom dies, but the 
Vedic mantras have not beep recited, that girl still belongs to 
her father (and may be given to another)’. Katydyana '™*5 has 
a similar verse ‘if after choosing a girl as his bride, a man dies 
(or is unheard of) the girl after the lapse of toree monthly 
periods may marry another’. And another verse of the same 
suthor says that if a person after giving a gratuity for a girl 
and sfridhana to ber goes abroad, the girl may be kept unmarried 
for a yea and then may be given to another. Manu (VIII. 227) 
saya ‘ihe Vedic mantras recited in the marriage rite aro a sure 
indication of wife-hood; but their completion should be under- 
stood by the wise as occurring on taking the seventh step’. 
Apararka p. 94 (on Yaj. I, 65) quotes a similar verse from 
Narada (stripumsa v. 3). The Udvahstattva p. 129 quotes 
Yama to the same effect. So it follows that the marriage be- 
comes complete and irrevocable the moment the saptapadi rite 
is performed, but before that rite is gone through there is a 
locus peenitentice or & power to resilo from what has been under- 
taken. Before the sap.apadl is performed, if the bride-groom 
dies, the bride is still a maiden and not a widow and can be 
married again'**®, Tho most essential ceremonies of marriage are 
the homa and saptapadi, The Dronaparva!®’ gays that promise 
of a daughter and giving a daughter with water are not certain 
means of knowing wife-hood but saptapadI is known to be the 
completion: of marriage. If any of the other ceremonies are 
wanting that would not vitiate the marriage. In I, L. R. 12 
Cal. 140, it has been held that the vrddhi-sridche is not an 
essential ceremony and its absence would not vitiate marriage. 


1245. awaen gq a: aiaramngaegegt wqr 1 GaAMmaisteaiea geared 
axdara i Mrearga quoted by amas p. 94; agra gaa wee: Heat: eta 
aut ural ar aaah g FaeaR Paraa: " Hiearaa quoted in @. Ht. p. 737. 


1246. alqaha a aren at wKrarar: gGiiew t atreortennig was 
aaa ag i ga quoted in a. <p. 55, sereaa p. 129 and in ey, ag. (any. 
sqm) p. 136, which luttcr adda ‘aq @ WATT AH qe aACT a auar- 
aaah avara t. This last remark is mede by the agitae I. p. 82 also. 


1247. Rargreaaer gar Mrenyrny 0 otfrrecacara ofa we- 
Teron Nat eae Palsrar fret fase wary ear w Peres 55, 15-16, 
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Even the Kamaéitra !*** quotes the unanimous opinion of the 
acaryas that marriages celebrated before fire as a witness cannot 
be revoked. Inthe case of Sadras there are no Vedic mantras and 
so in their case the completion of marriage will be determined 
according to custom. The digests like Gr. R. say (p. 57) that 
in the case of Sidras the marriage will be complete when the 
$tidra girl holds the fringe of the garment of the bride-groom, 


Manu (1X. 47) declares ‘once is the partition of inheri- 
tance made, once is a maiden given in marriage’. This rule 
really means that once the ceremony of marriage is completed 
by saptapadi, the marriage is irrevocable aud the girl cannot 
thereafter be given to any one else. But if a gir] is only 
promised in marriage aud if s more worthy suitor subsequently 
presents himself, then the father may commit breach of promise 
and give her in marriage to another. Vide also Manu (IX, 
71 and VIIL. 98). Yaj. I. 65 states the rule and the exception 
‘A girl is given only once; a person who after having pro- 
mised to give, deprives that man of her, is liable to the 
punishment of a thief; but if a more worthy suitor approaches, 
the father may deprive the former (suitor) of her (hand ) though 
promised’, The Mahabharata ( Anusasana 44, 35 ) says that up 
to pinigrahana any one may ask for the hand of a maiden 
( even though promised before to another). Narada ( stripumsa 
vv. 30 and 32) contains similar provisions,’ Conversely, if a 
man agrees to marry a girl and subsequently discovers defects 
in her or if she is diseased or already deflowered or given by 
practising fraud he may refuse to marry her. Vide Manu 
IX. 72. Ifa guardian gives away a girl without declaring the 
defects of a girl (and they are subsequently discovered) the 
guardisn should be fined in the highest ammercement (according 
to Yaj. 1.66 and the lowest, according to Narada, stripurnsa 
v.33). Apsrdrka'*°( p.95) and others add that the defects 
referred to must be latent and not apparent or patent to view. 
If a suitor repudiates a girl whois free from defects he should 
be fined in the highest ammercement and if he falsely accuses 
her of defects he should be fined one hundred Parse ( Yaj I. 66 

148, " saftrerrferar te fasier afaeiar: Feuvaraaay: gras 2, 5, 13. 

1249. #zarat eA Qeaa SITET « SNAAT! aA ATART AT aay 
WAS WACK Bea Pada Te Heat Aas | TAA avy | oegEaE we Ss qos- 
ta aeaq Ward, Giga 30 and 42. 


1250. meatTg: raged eae Saran aise aa a ataaTaaARaeT 
afd wae fy ce. t srqerat p. 95. 
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and Narada, stripumsa v. 34). Narada adds that he who 
abandons a faultless girl should be punished and should be 
made to marry the same girl. | 


Some of the smrtis and digests ara very much exercised 
over the question of the bride having menstruation while the 
marriage ceremonies are in progress and homa is about to be 
performed, Atri! *( Jivanauda part 1, p. 11, chap. V) pre- 
scribes that having made the girl bathe with the Havismat! 
( with a verse in which the word havis occurs, probably Rg. 
X. 88. 1 or VIIL 72. 1) and to put on other garments and having 
offered an Ghuti of clarified butter with the verse ‘ Yufijate 
manah* (Rg, V. 81. 1) the ccremonies should be preceeded 
with. The Smrtyarthasara (p. 17 ) first quotes two verses (the 
same ag Atri’s ) and proposes an alternative method viz. that the 
bride snd the bride-groom should stay separate from each other 
for three days and on the fourth day after ceremonially bathing 
themselves should perform the homa in tha same fire. 


261. — @ 7: naeaesec La faaaeanaist Heal awa 
Sata Ware (eitee 35). 


1252. feare feat er2 crens seitud | aearagadi’ ger we gia 
aiimen: 0 efteacat waiter areqenngar | quraiagd Har aa: wa 
aaa era V. This is quoted as amor in <a. p. 500 and ef my. 
p- 714, while the ggreqea quotes ( pp. 146-147 ) two verses (one of which 
is the same as faarg and the other very similar) from ggaraeeyq as quoted 
in the zeeurccarant. 


CHAPTER X 
MADHUPARKA AND OTHER USAGES 


Madhuparka: (offering of honey by way of honour to a 
distinguished guest ). The word literally means‘ s ceremony in 
which honey is shed or poured ’(on the hand of a person ). The 
word occurs in the Jaiminiya Upanisad-Brahmana '*? 18. 4. 
The Nirukta ( I. 16 ) also refers to the usage of offering madhu- 
parka with the word madhuparka repeated thrice. It appears 
that the Ait. Br. LIT. 4 when it says that ‘if the ruler of men 
comes 1s 8 guest or any one else deserving of honour comes, 
people kill » bull or a cow (that has contracted a habit of 
abortion )’ refers to Madhuparka, '85' though that word is not 
actually used. In all grhya sutras it is described at length. 
Most of the details are the same, the principal difference being 
that often different mantras are prescribed, though some ( like 
the verse ‘mata rudranam") are the same, The*madhuparka 755 
is offered to r/rtks ( priests officiating at sacrifices ) when they 
ure chosen for a sacrifice, to a snitaka who has come to one’s 
house, to the king ( who rules one’s country, wben he comes to 
one’s house), to one’s acarya, father-in-law, paternal and 
maternal uncles. The Manava gr. (I. 9. 1), Khadira gr. 
IV. 4, 24, Yaj. I, 110 say that six persons deserve arghya 
( madbuparka ) viz. rtvik, Scdrya, the bride-groom, the king, the 
snitaka and a person who is deat to one. Some like Baud. '** 
er. I. 2,65 add ‘atithi’ (guest). Vide Gaut. V. 25, Ap. gr. 
13. ae Dh. 8. II. 3. 8. 5-6, Baud. Dh. 8. II. 3. 63-64, 


1253, 4 dava fH ares BreVayaSy —— fash | 3. a. am. 
18.4; sat aye met few I 16. 

1254. wardargt wacqers onmaseatenrardle varret ar wed at aTarat 
a. mr UI, 4. This is quoted by Gare on wa ITT. 119 and by geqa on 
ate 17. 30. 

1255. syftasiy gray RYTaTETE! warAraieuarsy! UR Wl AraTs- 
aI AM gaAt Wt sig. z. [.24. 1-4. The bride-groom, when he comes 
to the bride’s house, is to be honoured with aye because he also is 
generally a eam. The arar¢is onc who performs one’s zqaqa and 
teaches the Veda. 


1256. ada ovat Rita ag: Wye was aarat wate at care: fat 
Wushatatia ay, q. 1. 2. 65. 
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Manu IIL 119, Ssbbaparva 36. 23-24, Gobhila gr, IV. 10. 23-24. 
It is laid down that if the persons enumerated come to one’s 
house within a year after madhuparka has been once offered, 
then it need not be offered again (in the same year), but when 
ainarriage is being cslebrated in one’s house or a yajfia is 
being performed, then madhuparka must’ be offered to those 
persons (even if one year has not elapsed since the madhu- 
parka was previously offered). Vide Gaut. V. 26-27, 
Ap. Dh. 8. II. 3. 8 6, Yaj. I. 110, Khadira gr. IV. 4 26, 
Gobhila gr. IV. 10. 26. Atviks are to he honoured in each 
yajfia, even though several ysjiias are performed in the 
sama vear ( YAj. I. 110). Manu (III. 120) says that a king and 
a snatake are to be honoured with madhuparke only when they 
visit one’s house in a yajfia, Visvaripa (on Yaj. I. 109) says 
that madhuparka is to be offered to the king only and not to 
any ksatriya. Medhatithion Manu III. 119 says that when 
a king, whether a ksatriys or not, comes to one’s place madhu- 
parka was to be offered, but not toa sudra king. According to 
grhya-parisista the madhuparka is to be performed according to 
the rites prescribed in the 8akha of the receiver and not of the 
giver, 57 


The procedure of madhuparka is set out from the Asv, gr.'75* 
(I. 24. 5-26 ) ‘‘ He pours honey into curds or clarified butter if no 
honey can be had. A seat,'®°° water for washing the feet, arghya 
water (i. e, water perfumed with flowera &c.), water for 
acamana, honey mixture, &@ cow; every one of these they 
announces three times {to the person who has arrived). The 
person (to be honoured ) should sit down on the seat made of 
northward pointed darbha grass with the verse '*®° ‘I am the 
highest one among my kindred, as the sun among lights’ 
(lightnings ). Here I tread on whomsoever bears enmity to me.” 
Or he should repeat this verse after he has trodden on it. He 
should make ( the host ) wash his feet; the right foot he should 


1257. aT WT AISA ASIMOV at: | AUTH: TaTaatscaeasTaiG 
arate tt quoted in #, 9. p. 823. 

1258. Vide Appendix for lext 

1259. A famzis a seat with 25 as. ‘qerrsrar- w~_g* aqia a 
fast’ TRE quoted by a. a. p. 821, seq is water for washing the hands: 
in which flowers and perfume (like sandal-wvod paste) have been mixed 
up. TUATIN_IaMAHAeGAcgTeas | arerauy on arg. yz. 1. 24 11. 

1260. avg ant &c.—This occuts in qmenctl. 3 and armage I. 9. 8 
with slight variations. 
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hold out first to a brihmana (for washing) and the left to a 
Sadra. When bis feet have been washed, he receives the arghya 
water in his joined hands and then he performs 4camana with 
the water for sipping with the formuls ‘thou art the seat (or 
first layer ) of ambrosia’.®°! He should look at the madhu- 
parka, when it is being brought to him, with the mantra ‘I look 
at thee with the eye of Mitra’. He accepts it (the madhuparka) 
in the joined hands with the formula ‘ by the command (urging) 
of god Savitr, by the arms of Agving and the hands of 
Pusan, I accept thee’ ( Vaj 8.1. 24). He looks at it with the 
three rk verses 1262 ‘ the winds blow honey to the righteous man’ 
(Rg. I. 90. 6-8). He (takes it into his left hand ), stirs it »bout 
thrice from left to right with the thumb and the fiuger next to 
the smallest and wipes ( his fingers ) towards the east with the 
formula ‘may the Vasus eat thee with the Gayatri metre’; 
with the formulas ‘may the Rudras eat thee with the Trigtubh 
metre’ (he wipes fingers ) towards the south; with the formula 
‘may the Aditvas eat thee with the Jagat! metre’ towards the 
west; with the formula ‘may Visve Devas eat thee with the 
Anustubh metre’ towards the north; with the formula ‘to the 
bhatas (beings) thee’ he three times takes (some of the 
madhuparka materials) from out of the middle of it (and 
throws it up). He should partake of it for the first time with 
the formula #8 ‘the milk of Viraj art thou ', for the second time 
with * may I obtain the milk of Viraj", the third time with ‘in 
ine may the milk of Pady& Viraj dwell’. Ho should not eat 
the whole madhuparka and should not eat to satiety. He should 
give the remainder (out of the madhuparka materials) to a 
bréhmansa towards the north; but if no brahmana is available 
he should throw it into water; or he may eat the whole. He 
then takes dcamana with the water intended for it with the 


1261. The words AAARAGSATTALS occur in the description of. RYT 
in aq, weqare IL. 10. 5 and aga, a, 19. 13., aperqapey. 1. 9. 15. 

1262. The three verses Rg. J. 90. 6-8 all begin with the word Ay 
‘RY aTat araa AY atta faewa:’ (6), ‘ay awaarray (7), water Tacha’ 
(8)and 50 ere very appropriate to agua, They occur in am. a. 13. 
27-29, arc called ayadi verses and employed in ar. g. I. 3, also in 
araagar 1. 9. 14. 


4263, The three asqs ‘ faerst Prerana &c.» occur in Par. gr. J. 3 
(but at the time of receiving the arghya water), Sab. gr, Til. 7. 5, 
Manava gr. 1.9.7 &c. Some held that he should partake of the madhu- 
Parka at one time after repeating the three mantras at once. 
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formula ‘thou art the cover of ambrosia.’"** He sips water a 
second time with the formulas ‘truth! fame! fortune! may 
Fortune resort to me.’ When he has sipped water, they announce 
to him the cow. Having muttered the words ‘destroyed is my 
sin, my sin is destroyed’, he says ‘om, doit’ if he desires to 
have the cow killed; if he is desirous of letting her go, he 
mutters the verse ‘the mother of Rudras and daughter of 
Vasus’'***" (Ry. VIIL 101.15) and says ‘let her go’, Let the 
madbuparka not be without flesh.” 


A few small matters may be nofed. Several grhys-stitras 
(such as the Manava) describe madhuparka as a part of the 
marriage rite, while others like ASv. describe it independently. 
Others like Hir. gr. (I. 12-13) describe it as part of Sama- 
vartana There is divergence about the substances mixed in 
offering madhuparka. Asv. gr. and Ap. gr. (13. 10) prescribe a 
mixture of honey and curds or clarified butter and curds. 
Others like Par. gr. I. 3 prescribe a mixture of three (curds, 
honey and butter), Ap. gr. (13. 11-12 ) states the view of some 
that those three may be mixed or five (those three with fried yava 
grain and barley). Hir. gr. I. 12. 10-12 gives the option of 
mixing three or five (curds, honey, ghee, water and ground 
grein). Tho Kausika siitra (92) speaks of nine kinds of 
mixtures viz. Brahma ’ honey and curds ), Aindra ( of payasa ), 
Saumya (curds and ghee), Pausna (gbee and mantha), Sarasvata 
(milk and ghee), Mausala( wine and ghee, this being used 
only in Sautraémant and Rajastiys sacrifices), Varuna ( water 
and ghee ), Sravana (sesame oil and ghee ), Parivrajaka (sesame 
oil and oil cake). The Manava er. IL, 9. 22 says that the Veda 
declares tt.at the inadhuparka must not be without flesh and go 
it recommends that if the cow is let loose, goat’s meat or payasa 
(rice cooked in milk) may be offered; the Hir, gr. I. 13.14 
says that other meat should be offered; Baud. gr. says (I. 2, 51-54) 
that when the cow is let off, the flesh of a goat or ram may 
be offered or some forest flesh ( of a deer &c.) may be offered, 
ss there can be no madhuparka without flesh or if one is unable 
to offer flesh one may cook ground grains. As the cow becama 
sacred, it became unthinkable to kill her and so other flesh was 











1264. srgqatfturrafa-this ary occurs also in ang. a. gy. II. 10. 4 and 
aig. wy. 13. 13. 


1264a. The verse stat ext ( referring to the cow ) is mentioned in 
acveral yerqas such as the aray (I, 9, 23), Par. (1.3), aa. I. 2. 50, 
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offered. When even flesh-eating came to be abhorred, then only 
payasa and euch other things were recommended, The Adiparva 
(60. 13-14) rafers to Janamejaya’s reception of Vyasa with 
madhuparka and Vy4sa’s letting the cow loose. This abhorrence 
of flesh-eating will he dealt with later on. In modern times 
there is generally no madhuparka except in marriage and then 
too it is asimple matter and the elaborate procedure prescribed 
in some of the grhya sitras is hardly ever followed. 


Certain peculiar ceremonies relating to marriage may now 
be described very briefly. In order to avert early widowhood 
(which was judged from her horoscope) for the girl to be 
married, a ceremouy called kumbha-vinadha was performed. It 
is described in Sam. Pr. { p. 868), Nirnayasindhu p. 310, Sam. 
K. (p. 746), 8. R. M. (p. 528) and other works. On the day 
previous to the marriage a jar of water in which a golden 
image of Visnu is dipped is decked with flowers &c. and 
the girl is surrounded in a network of threads, Varuna and 
Visnu are worshipped and prayed to give long life to the 
intended bride-groom. Then the jar is taken out and broken in 
a pool of water and then water is sprinkled over the girl with 
five twigs and to the accompaniment of Rg. VII. 49 and then 
brahmanas are fed, 


The Sam. Pr. (pp. 868-869) speaks of ASvattha-vivaha which 
is like kumbha-vivaha and performed for good luck to the bride 
and averting widowhood, Hera the Asvattha tree is substituted 
for the jar and a golden image of Visnu is worshipped. The 
image is then given to a brahman.. 


Arkavivtha: When aman has the misfortune to lose by 
death two wives one after another, before marrying a third 
wife he goes through a ceremony of marriage with the arka 
plant. This is described in Sam. Pr. pp. 876-889, Sam. K. p. 819, 
Nirnayasindhu, p. 328. It is described in Baud. gr. sesasiitra 
VY. 5 also, 


Another question which takes up much space in ancient 
works but which is now of hardly any importance is parivedana, 
When a male got married before his elder brother or where a 
person misrried a younger girl before her elder sister was 
married, this act was called parivedana and wes severely con. 
demned as a serious encroachment on the rights of seniority and 
asasin. Gaut. 15, 18 and Ap. Dh, S, (ID. 5, 12. 22) declare that 
& younger brother married before an elder brother, and an elder 
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brother married after a younger brother are sinners, and should 
not be invited at a Sraddha. Ap. adds that one who marries a 
younger sister before her elder sister ig married, one who marries 
an elder sister after the younger sister has been married, one 
whose younger brother has kindled the sacred fires or offered a 
soma sacrifice before him (anda younger brother who kindles 
the sacred fires or offers soma sacrifice before his elder brother ) 
are also equally sinful. Vas. Dh. 8. I. 18, Visnu Dh. S. 37. 15-17 
also have similar provisions and Vas. Dh. 8. ( 20. 7-10) pres- 
cribes krcchra penance of twenty days for the husband of the 
younger sister married before her elder sister and for the 
husband of the elder sister married after the younger one, 
requires each of them to offer his wife to the other for the sake 
of form {to remove the slur) and then to wed her again with 
his assent.'5 Vide Baud, Dh. 5. II. 1. 40 also. The younyer 
brother who marries before the elder brother is called parivett@ 
or parivividana (Manu III,171, Ap. Dh. S. IL 5. 12. 22) or 
parivindaka ( Yaj. I. 223), the elder brother before whom the 
younger brother marries is called parivitia or parivinna or 
parivilli ( Manu Lil. 171 ), the younger sister who marries before 
the elder sister is called agrecidiist (Gaut. 15. 15, Vas. 1. 18) 
or parivedini, the elder sister before whom her younger sister 
marries is called didhisu. The husbands of these two last 
respectively bear the appellations agre-didhisiipati and didhi- 
siipati, The father or other guardian who gives away the girl 
in any of these cases of parivedana is called psriday! or 
paridataé. The younger brother who kindles the sacred fira 
before the elder is styled ‘ purytidhatr’ and the elder brother 
who is so treated is called ‘ paryahita’ (Gaut, 15. 18). Manu 
TI. 172 { which is almost the same as Baud. Dh. 8. II. 1. 30 and 
Visnu Dh. 8. 54. 16) says that the parivetta, the parivitta, the 
girl whom the younger brother marries before the elder, the 
man who gives away the girl in marriage and the officiating 
priest—these five all fall into hell!®®* (and must perform the 
penance of Candrayana according to Visnu), The Mit. on 


1265. Vide Mit. on Yai. ILI, 265 cxplaining Vas. Dh. S. ‘(apegar) 
suntergt ater aut sigra at ate qe weraalgd Rerag awcidrack- 
ered Hear greged | airs ...Gigi sara Paya aa Grae” |. 

1266. The story of Jacob and the two sisters Leah (elder) and 
Ruchel (younger) in Genesis XXIX shows that among the ancient Jews 
also thore was x custom prohibiting the marriage of u younger sister 
before the elder sister. 
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Yaj. III. 265 quotes Harita-dharmasiitra on this topic to the 
same effect. Medhatithi on Manu III. 171 refers to the view of 
some that if a son kindles the sacred fire before his father, 
the same rule applies as between brothers and then refutes that 
view. Apararka p. 446 quotes USanas that a person may 
kindle sacred fires even before his father or grandfather with 
the latter’s consent. The Trikandamandana (I. 76-77 ) ssys that 
there is no sin in taking agnihotra and performing a sacrifice 
before an elder brother and the incurring of sin is only 
restricted to marriage, while the Smrtyarthasara (p. 13) holds 
the opposite view that one should not kindle the Vedic fires 
before one’s father even with the latter's consent. The Visnu 
Dh, 8. (37. 15-17 ) enumerates parivedana among upapdtakas. 
Gaut. (18. 18-19 ) prescribes that if an elder brother has gone 
to a foreign country his younger brother must wait twelve 
years before he takes a wife or kindles sacred fires or six years 
according to some.'*7 There is a similar text of Vas, quoted 


by Apar&rka p, 445. 


In certain cases marrying or kindling sacred fires before an 
elder brother is not condemned. Medhatithi on Manu III. 171 
quotes a verse ‘One need not wait where the elder brother is 
a lunatic, or is a siuner, or leprous, impotent, or suffering from 
tuberculosis’ and remarks that this is only illustrative (1. e. 
one need not wait where the elder brother has no adhikdra for 
marriage or for kindling fires) '"**, Vide Atri v. 105 ( Anan. ed.) 
for a similar verse, Another verse of Atri (v. 106) says that 
there is no blemish in marrying before the elder brother, if the 
latter is impotent or gone abroad, or palita or has become 4 
recluse or is devoted to Yogasdstra". Vide Gobhila smrti 
(I, 72-74) for similar verses (which are quoted by the Gr, R, 
p. 90), Trikindamandana I. 68-74, Smrtyarthasara p. 13 and 
Sam. Pr. pp. 760-766. 


The ideas about the wrong committed by a younger brother 
or sister marrying before an elder one reach far back into Vedie 
antiquity. In the Tai. Br. (IIL. 2.9) there is a story that the 
gods transferred (rubbed off) their sin to the Apyas and then 


1267, arait Sd sore enfraperaergr ae | qieeath t ahaa 18, 18-19. 
1268. were: faead Het waa: Here ca VW Ura | a WT: 
tare AairetTyT "quoted by #yqe on ag IIL. 171 and srger& p. 445. 


1269. gfta Farad Utd BRAT aT! diamaniga wa gig: 
TAA HATH LUE. This is quoted as srarau’s by siqeray p. 445. 
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there is a succession of persons who are all guilty of blame or 
sin and each preceding one among whom is said to have passed 
it on to each succeeding one viz. stryabhyudita, siryabhinim- 
rukta, kunakhin, §yavadat, agredidhisi, parivitta, virahan, brah- 
mahan. The Vas, Dh.'2”" S. I, 18 arranges persons called sinners 
(enasuin ) almost in the same order as inthe Tai. Br. Here (in 
Tai. Br.) we have parivitta and agredidhisu. In another passage 
of the Tai, Br. (III. 4. 4) while speaking of Purugamedha, it is 
said that the parivitta is consigned as a victim to ill-luck 
(nir-rit), the parivividana to distress (arti) und the cidhistipati 
to nou-success ( crdddhi ). 


1270, qabgige: galing: gaat soreqer: oR: wttanglh- 
qotdicge weiisg sezattaa; | ciee I. 18. 





CHAPTER XI 


POLYGAMY, POLYANDRY AND RIGHTS 
AND DUTIES ON MARRIAGE 


Polygamy: Though monogamy '2”) seems to have been the 
ideal and was probably the rule, the Vedic literature is full of 
references to polygamy. Rg. X. 145 (same as Atharvaveda 
JII. 18) is a hymn meant as a charm for weaning the husband’s 
affections from a co-wife. It occurs in the Ap. M. P. (J. 15) 
and Ap. gr. 1X. 6-8 prescribes it for winning over the husband 
to oneself and for causing estrangement between him and one's 
co-wife. Rg. X. "7% 159 is a hymn attributed to Sact, wife of 
Indra, who claims to have vanquished and killed her co-wives 
and to rule supreme over Indra and all men. This hymn also 
occurs in Ap, M. P. (116) and is prescribed by the Ap. gr. 
(1X. 9) asa charm slways to be repeated by a wife for sup- 
pressing her co-wives. Ino verse (Rg. I. 105. 8) Trita who 
had fallen into a well declares ‘the rib-like sides ( of the well ) 
cause me pain all round as co-wives make it too hot (for the 
husband or for themselves )’'*"8. The Tai. S. (VL 6. 4.3) gives 
a dogmatic and somewhat picturesque explanation of polygamy 
that ‘on one sacrificial post he passes round two girdles, so one 
man secures two wives; that he does not pass one girdle round 
two posts,so one wife does not obtain two husbands’. The 
Ait. Br. (12. 11) similarly declares ‘therefore one man has 
many wives, but one wife has not many husbands at the 


1271. Vide Re. X. 85. 26 and 46. These are qa Bai ATT TAIVAINAAAT 
ST SREY TU | TeIeISS Bere Gua aa 4 Rega qe NTH! HT 
qzg nu (last quoted above in n. 1229), The word dampati ( which occurs 
very frequently in the Bg. ) conveys in several places the idea of a 
monogamous marriage. Vide Rg. V. 3. 2, VIII. 31. 5, X, 68. 2. 


1272. Vide sagen ata seafingt | ongaracatat wat ct 
sreuvaria | easy sé areteingad: 1 queasy deed Russ saw 
Way. X. 159. 5-6. ai. a. at. reads differcntly, 

1273. & ar ameaita: aamNes ose: 1 a, 1. 105. 8; vide Rg. X. 116. 


10 (afguapagaa ariram) where the Advins are guid to have made 
aay the lushand of maidens, 
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same'*"* time’. Tha Tai. Br, (III. 8.4.) when speaking of the Asvo- 
medha says ‘the wives anoint (the horse); wives are indeed a 
form cf prosperity’ '®”5, In the Sat. Br. ( XIII. 4.1.9.,5. B. BE. 
vol. 44, p. 349) it is said, ‘four '#7° wives are in attendance viz 
the consecrated queen { mahisi), the favourite wife (vavata), 
the discarded wife (parivrkta or psrivrkti) and the palagal! 
(who is low-born)”. The Tai. S. I. 8. 9 refers to the mahis! 
and parivrkti, Inthe Vaj. S. (23. 24, 26,28) there are verses 
which are addressed to the mahis!, vavata and parivrkti by the 
brahma, udgata and hota priests respectively. Hariécandra is 
said to have had a hundred wives ( Ait. Br. 33.1). Ii is not to be 
supposed that polygamy was confined only to kings and nobles. 
The great philosopher Yajiavalkysa had two wives, Katyayan! 
who was worlily-minded and Maitreyi who thirsted for the 
knowledge of brabma and immortality (Br. Up. IV, 5.1-2 and 
Il. 4. 1). 


In the times of the sutras, some sages wanted to hold up a 
bigh ideal. The Ap, Dh. S. (II. 5, 11. 12-13) declares that when 
a man bas a wife who is endowed with dharma and progeny, 
he shall not marry another wife; but if any one of the two 
(dharma and progeny) is wanting (in the case of the wife ), 
he may marty another before he has consecrated the sacred 
Srauta fires. In another place Ap. (I. 10. 28.19) prescribes 
that one who abandons his ( faultless) wife should put on the 
pkin of an ass with the hair outside and should beg for alnis 
at seven houses foi six months, "77 Needs atripamnis v. oy 


1274. amet Fen a aerate eae: zona feqa arnt eat 
Fargqaat: aiterait weave at gt qa feqa va. @. VI. 6. 4.3; vide alao 2 a. 
VI.5.1.4 ‘aengat adrian farea;’ aeareaea sedi svar waive = 

Waa: Bea: 1. ay. 12. 11. 
1275. qeratsrqerita | frat at caged Tea: | rareameula a. ar. 
IL. 8. 45 vide starqaen. XII. 2. 6.7 for the same words. 


1276. aqat ara seEer asics aiewt arr aa TeTTel | serTe 
XIII. 4. 1.9. In qrarqor apeiree 14. 35 the first three out of these four 
arc mentioned in connection with save ‘etawadeadrgar ey waai- 
Wa | Wise Tega sz arararaget aur. In Rg. X, 192, 11 the word 
aftget occurs which probably means the discarded wife. 


1277. wirarace ait aret oaia | 1 sears Tay apreaitarg 
ang. uy. aI. 6. 11. 12-13; wens aféain ature areata fantate 
PaMNis Bey | Ar gee: WORTETE | aia, w. a, I. 10, 28.19; vide aqedtticar 
chap 74. 13 where this spqfaqw forthe Lusband is mentioned ond it 
is said that it is never observed by men. zai anal 


MARIAN ZEH 
WATTS | LITT ATA ATLUICTT CGT FSA TAT N Teg ( wider 95). 
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recommends that the king should bring round to the proper 
path by inflicting heavy fines a husband who absndons a wife 
that is obedient, not harsh of tongue, vigilant (in household 
work ), chaste and endowed with sons. Even Kaut. (III. 2) 
prescribes that a husband should wait for eight years (before 
marrying another ) if his wife gives birth to no child after one 
delivery or iy sonless or is barren; he should wait for ten 
if she bears only still-born children, twelve years if she gives 
birth to daughters only. Then if he is anxious for a son he 
may marry another. If he violates these rules he must pay her 
gratuity, some wealth as stridhana and money ( prescribed to be 
given) on supersession and besides a fine (to the king ) of 
24 panag’.’27®> Go far Kautilya appears to have only stated the 
ideal, because he follows up this remark by another statement 
which probably represented the commonly held popular view 
‘a man may marry several wives after giving sulka and 
stridhana to those to whom nothing had been given at the time 
of marriage and money on supersession ( adhivedanika ) and 
suitable provision for livelihood; for women are ( married ) 
for prooresting sons. Though Ap. and others held up 
the ideal of monogamy and Narada and others prescribed a 
fine for marrying a second wife without sufficient cause, 
it is extremely doubtful whether a man was ever punished by 
the king for so doing. Manu V. 80 and Y4j. I. 80 both say that 
a husband may supersede a wife (and marry another) if she 
drinks wine, suffers from a disease (of long standing), is 
deceitful, is extravagant in expenditure, speaks harsh words, 
aud gives birth to female children only. Manu V. 81 and 
Baud. Dh. S. II. 2. 65 allow a husband to marry'another woman 
at once if the first is harsh of tongue. Devala '®”® quoted in the 
Gr. R. says that the Sidra may have only one wife, a vaigsya 
two, a kgatriya three and a brahmana four, but aking may have 
as many as he desires. This only reflected the prevailing 
practice of kings. The Adiparva '®®° gravely remarks ‘to have 
many wives is no adharma on the part of men, but to violate 


1278. Vide Manu 1X, 8land Baud. Dh. 8. II. 2. 65 for similar 
periods of waiting. Vide Yaj. JI. 148 for tho amount of Sdhivedunika 
to be given by the husband. 

1279. an are Saved 2 ftw: aeeer |) weet wrarores equiat 
Ue Teor: 1 fae quoted in zeeucearat p. 85. 


1280, aicquad: wemror wgTediaat gore | fora: gaeag: yter 
BRA ul onfard 160. 36. 
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the duty owed to the first husband would be a great adharma in 
the case of women.’ The Mahabharata ( Mausala-parva V. 6) 
tells us that Vasudeva '7*! (Krsna) had sixteen thousand wives. 
Several] kings had in historic times as many asa hundred wives. 
For example, the Cedi king Gangeyadeva alias Vikramaditya 
is said to have obtained mukfi (salvation) at Prayaga with his 
hundred wives '282 (vide Jabalpur plate of Yasahkarnadeva dated 
1122 A.D. in E.L, vol. IL. p. 4 and the Khaira plates of the same 
king in E. I. vol. XII. p. 205). In Bengal the evils of Kulinism 
are well known. The reasons for this treatment of women were 
many, such as the great spiritual importance of sons, early marria- 
ges and consequent illiteracy of women, the spread of the idea of 
the ceremonial impurity of women and their being equated with 
siidras and lastly the idea of the complete dependence of women 
oninen. One must not be carried away, however, by the notion that 
marrying maly wives was either very common or was not looked 
down upon. Steele (in ‘Law and Custom of Hindoo Castes,’ first 
published in 1826) who had the most unique opportunities for 
observing the practices of numerous castes in the Dekhsn in the 
first decades of the 19th century writes (p. 1¢8,<d. of 1868) ‘a man 
may marry as many wives as his inclination or circumstances 
allow. Marriages in succession, in consequence of the death 
of a former wife, are very common; but polygamy is not 
usual except on account of the barrenness of the first wife. It is 
practised in the Koonbee oastes’, Vide also Iinperial Gazetteer 
of India, vol. I (ed. of 1907) p. 482 ‘Although in theory 
polygamy is allowed, in practice a second wife is rarely taken 
while the first is aiive and in India as a whole there are only 
1011 wives to every 1000 husbands so that even if no husbands 
havo more than two wives all but 11 per thousand must be 
monogamous’. ‘The state of the modern case law is unsatis- 
factory. The Bombay High Court has held that the mere fact 
that the husband has married a second wife would not entitle 
the first wife to refuse to stay with the husband. Vide JAfotelal 
v. Chanchal, 4 Bom, L. R. 107. In Virasami v. Appusami, 1 
Madras High Court Reports, p. 375, the court held that a Hindu 
may marry any number of wivas, although he may have a wife 
or wives eatINe: It is submitted with great seebee that that is 








1281. qtest dieean® areearitae: | srieiicaerenet geargam- 
naa il ateaTe V. 6. 


1282. om sarmeqatagad ad sta gents ata B. 1. 
gol Tie pid 
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not the ideal or the view of the best writers, nor is such a view 
held by the majority of Indian jurists of ancient and medieval 
times. Modern opinion of educated people is most favourable 
to making marriages monogamous and efforts are being made 
to secure absolute monoganiy by legislative action. For 
example, the Madras Nambudri Act ( Madras Act XXI of 1933) 
forbids a Nambudri brahmana from marrying a second wife 
when the first is living except in three cases viz. (1) when the 
first wife is afflicted with an incurable disease for over five 
years, (2) when she has not borne a child within ten years of 
marriage, and (3) when she becomes an outcast. 


Polyandry 


Tho passages cited above (note 1274) from the Ait. Br. and 
the Tai. 8. that a woman cannot have several husbands at the 
same time make it clear that in those ancient times polyandry 
was unheard '*? of, Not a single Vedic passage can be 
cited which clearly refers to the practice of polyandry. ‘The 
most glaring example of polyandry in Sanskrit literature is 
that of Draupad! as the wife of the five Pandavas. Probably 
the tradition was too firmly rooted to allow the author to ignore 
itt The Mahabharata shows that all were shocked by the 
resolve of Yudhisthira to make Draupad! the wife of the five 
brothers, Dhrstadyumna ( Adiparva'’*4 195, 27-29) tries 
vehemently to dissuade Yudhisthira, who tries to justify his 
action on the ground of ancient practice and the agreement of 
the brothers to share everything that any one of them may 
secure, But Yudhisthira could “* ferret out (Adi. chap. 196) 
only two instances ( rather mythical ) in support of the practice 
viz. of Jatilaé Gautam! ( who had seven sages as husbands ) and 
of VarksI who had ten Pracetasa brothers as husbands. It is 
this fact that has led many scholars to regard the Pandus as a 
non-Aryan tribe somehow grafted on the Aryan stock and 
represented as relatives of the Kauravas by the editor of the 

1283. Vide Cambridge Iistory of India, vol I. p. 68, Vedic Index 
I. p. 479. 

1284, wer agai igar afece: guarqa i Ane ses: Ga: Ward aaT: 
Biaq (aeteaed ef ame ulfegim:i eda arag sere ied- 
gait ante. 195. 27-29; vide erg 68,35 where Karna speaks of Draupadi 
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Mahabharata. Tnis too also sounds somewhat far-fetched. 
Kumirilabhatta in his Tantravartika cuts this Gordian knot by 
putting forward three explanations, one of which boldly asserts 
that there were many DraupadIs very similar to each other and 
go the epic figuratively speaks of one Draupadi only. '** There 
were really five Draupadis (and not one) married separately to 
the five Pandavas. Inthe Dharmaésistra works there are traces 
of the knowledge of the practics of polyandry. Ap. Dh. 8, 
(II. 10, 27, 2-4) refers to it ‘One shall not make over (his wife ) to 
strangers (for ason by niyoga), but only to one who is a sagotra ; 
for they declare that a bride is given to the family (of brothers 
and not to one brother alone); that (myoya) is forbidden on 
account of the weakness of men’s senses.” Similarly Brhaspati, 
while illustrating the proposition that the king should not disturb 
popular usages even though they may be improper, cites 
Several such practices among which he mentions ‘ In some other 
countries there is the most reprehensible practice of a brother 
taking (as wife) the widow of his deceased brother, and the 
practice of delivering a maidon to a family; similarly among 
the Parasikas (Persians) matches with a mother are seen °,!26F 
Dr. Jolly is wrong in thinking that Bihaspati refers to 
polyandry as practised in the south. Brhaspati first referred 
to the practice of marrying & maternal uncle’s daughter as 
prevalent amongst the southerners ( daksinatyas) in his day 
and then adds that a pr ctica of giving a girl to the family is 
in vogue in other countries. So he clearly means countries other 
than those of the daksinatyas. Prof. Keith appears to follow 
Dr. Jolly without any independent examination of the original 
passage (in HE, R, E. vol. 8 on marriage, p. 453), Just as Brhaspati 
tefers to the Parasikas, he speaks of polyandry as current 
among othe.: countries (but not Aryan India). Thero are two 
types of polyandry,'?®? one matriarchal ( where 2 woman forms 
simultaneous alliances with two cr more men who are not 
necessarily relations of each other and therefore succession is 


1286. sTUaT Te wa a: AZAR Fieqx Cataratar a warrni- 
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(antista p. 130). Vide Jolly’s Recht und Sitte, English translution, 
p. 102. 


1288. Vide Imperial Gazotteer of India, vol. I. p. 483 (1907). 
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traced through the female) and the other fraternal, where a 
woman becomes the wife of several brothers. The former 
practice once prevniled among the Nairs on the Malabar coast, 
but it has now died out. The latter form of polyandry is still 
to some extent found in Kumaon, Garhwal and among peoples 
in the Himalayan area up to Assam.'”8? Pandit Bhagwanlal 
Indraji (I. A. vol. 8, p. 88) says that in Kumaun between the Tons 
and Jumna river about Kalsi, Rajputs, brabmanas and stdras 
all practise polyandry and the children are attributed to the 
eldest brother who is alive. Nilakantha,'®*? the commentator 
of the Mahabharata, raises (on Adiparva 104. 35) the question 
about Draupadi’s marrying five husbands and refers to the 
practice among very low castes in his day of one woman 
having two or three husbands, 


Mutual rights and duties of husband and wife 


Manu ( IX. 101-102 ) lays down in a concise form the obli- 
gations of husband and wife viz. ‘they should not prove false to 
each other till death ( as regards dharma, artha and kama) and 
that their constant endeavour should be not to be separate from 
each other and not to break faith with each other (as to those 
three goals of human life)’. The detailed rights and duties of 
the husband and wife will be unfolded as we proceed. 


The first duty of the husband and the privilege of the wife 
was to require and to give respectively her co-operation in all 
religious acts, This has been so from the most ancient times. 
In Rg. I. 72.5 it is said'*’ that ‘they, accompanied by their 
wives, worshipped the fire who is worthy of worship’, In 
another place it is said ‘ when you make the husband and wife 
of one mind, they anoint thee with ghee like a well-placed 
friend’. Inthe Tai. Br. III. 7.5 occurs a passage ‘may the wife 
unite with her husband by means of the Bonds deeds a done by 


1289, Vide the inithorities: qndieat in “Jolly? 3 Recht und 1 Sitte (Eng. 
tr. p. 103 foot-notes). 
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both ), they two became yoked like oxen to the sacrifice; may 
the two be of one mind and destroy their foes; may they attain 
non-aging light in heaven’, The same verse with slight 
variations occurs in the Kathaka Sam. V. 4 and is relied 
upon by Sabara on Jaimini VI. 1.21. This indicates that 
they were supposed to enjoy the fruits of their actions 
together. We saw above (p. 551) how in the Asvamedha the wife 
anoints the horse, how in marriage the bride offers handfuls 
of fried grain into fire. It has already baen seen ( note 1208 ) 
that the Ap. Dh. 8S. (IL 6.13.17-19) requires that from the 
time of marriage the husband und wife work together in 
religious acts, that they share the reward of such acts together 
and that they both have dominion over the wealth of the family 
and that the wife can make gifts in the absence of the husband 
if occasion nescasitates. The Agv. gr. (1.8.5) presoribas '**? that 
the fira kindled at marriage is carried by the married pair to 
their homo (in # vessel ) and that (I. 9. 1-8) since the day of 
marriage, the husband should worship the domestic fire himself 
or his wife or his son or his daughter or pupil (may offer 
worship in his absence ), that if fire goes out, some teachers say 
that the wife should observe a fast, the domestic fire should 
be worshipped in the evening with an Ghufi and the formula 
‘agvaye svabi' and in the morning with an Ghuté and the 
formula ‘sitiryays svaha’ and there is to be a second oblation 
each time silently (to Prvjapati). According to the commen- 
tator some said that the wife and daughter could not perform 
the homa as they had no privilege to learn mantras, that they 
could only kindle the fire, while others said they could do so, In 
the grhya fire kindled at marriage one was to offer the daily 
mahayajfias (Gaut, 5. 6-8) and as regards baliharana, Gobhila er. 
(I. 4. 16-19} says that both husband and wife saould offer balis, 
or a braébmans may offer for them, or the wife may offer in the 
evening and the husband in the morning 8, Manu (IIL. 121) 
says that from food cooked in the evening the wife should 


1292. faaerfanaisnd wait! sa. 7. 1. 8. 5. anitmrenig ze 
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offer balis, but without mantras. This shows that though gradu- 
ally women began to lose the right to repeat Vedic mantras ( as 
shown by Manu), still she had a hand in the religious rites. 
She had to perform many scts in sacrifices, such as unhusking 
grain in sthalipaka (wide Hir. gr. I. 23. 3), washing the 
slaughtered animal (compare Sat, Br, III. 8.2 and Gobhila gr 
ILI. 10, 29), looking at the Gjya in §rauta sacrifices. The 
Piarvamimarsa "4 (VI. 1. 17-21) establishes that both husband 
and wife own property and should join together in performing 
sacrifices, but that the male sacrificer alone is ordinarily to 
do every act in all religious ceremonies except such matters as 
are expressly declared to be performed by the wife also or alone 
(as e. g. observing celibacy, uttering benediction &c-). Itis on 
account of the necessity of associating the wife in all religious 
acts that the hero Rama was compelled to celebrate sacrifices with 
a golden image of Sita by his side.25 Panini (IV. 1.33 ) derives 
the word patn? and says that it can be only applied to a wife who 
shares in the sacrifico (and its reward), It follows that wives 
who are not or cannot join with their husbands in yajiias are 
only jayis or bharyas (but not patnis), The Mahabhasya 
says'2** that the wife of a Sidra is called patni only by 
analogy (as s Siidra himself has no adhikara for yajfia, his wife 
can much less have it). It ison account of this close association 
of the wife in all sacrifices ( either Srauta or smarta) that the 
wife if she dies before her husband is burnt with the sacred 
fire or fires and with the sacrificial vessels and implements 
(Manu V. 167-168, Yaj. I. 89). The Tai, Br. III. 7, 1 says 
“half of the gacrifice is destroyed in the case of that sacrificer 
whose wife is (in her monthly course snd therefore) unavailable 
on the sacrificial day.’!2%” 


But the wife is not authorized to do religious acts indepen- 
dently of her husband or without his consent. Manu (V.155 = 
Visnu Dh. 8. 25. 15) ordains ‘there is no separate yajiia for 
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women ( independently of the husband ) nor vrata ( vows) nor 
fasts (without his consent).’ Similarly Katyayana propounds” * 
a sweeping rule ‘whatever a woman does to secure spiritual 
benefit after death without the consent of her father ( when ashe 
is unmarried ), or her husband or her son, becomes fruitless for 
the purpose intended.” Vide also Vede-Vyasa smrti II. 19. 
The Nityadcarapaddhati (p. 329) quotes Manu V. 155 and 
remarks that Manu’s words are not to be taken literally but 
are only meant to extol the eminence of the husband. 


Very detailed rules were laid down as to precedence 
among wives, if a man married several women. Visnu Dh. §. 
(26.1-4) concisely gives all the rules." If all the wives 
are of the same caste, then the wife whose marriage took 
place first was to be associated with the husband in all 
religious acts; if a man had wives of different varnas 
(when inter-ecaste marriages were allowed) the wife of 
the same varns with the husband had precedence, though 
her marriage might have been later in date. If there is 
no wife of the same varna as himeelf, the husband may associate 
with himself in religious rites even a wife of the varna imme- 
diately next to his own; but a dwjals should never associate a 
Sidra wife with himself in religious ceremonies. Vide 
Madanaparijata p. 134 for similar rules. Vas. Db. 5S. 18, 18 
expressly says ‘a woma” belonging to the dark varna (i.e, 
stidra) is meant only for pleasure and not for performance of 
religious rites’.°° Gobhila smrti (I. 103-104 ) contains rules 
similar to those in Visnu Dh. 8., Yaj. I. 88 and Veda-Vyasa 
II. 12 are to the same effect. ViSvarupa on Yaj, remarks 
that though the eldest wife alone is entitled to take part in 
religious rit:s, all wives (except a Sidra wife) may be cremated 
with the grauta fire. VideSm.C. I. p. 165. In the Pirvami- 
mamsa ( LX. 3, 20-21) Jaimini discusses the question whether 
the direction in the Darss-piirnamasa ‘patnim samnahya’ 
( Paxine girt up the pamate which eniuleys the elngular number 
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should be modified into the dual or plural when tho sacrificer 
(ina model sacrifice or its modifications ) has two or more 
wives and establishes that no change is required. The Trikan- 
damandana '"! (T, 48-44) says that there were three views when 
aman had several wives viz. some said that all should be 
associated with him in religious rites, others held that only the 
eldest wife of the same varna should be associated and the third 
view was that the husband should never associate with himself a 
wife whom he married for pleasure after he kindled the sacred 
fires. Manu (1X. 86-87 ) lays down that the wife of the same 
caste with the husband should always have precedence not only 
in the obligatory religious rites, but also in ministering to the 
physical comfort of the husband and if a brahmana husband 
gets these done by a wife of another caste when the wife of tha 
pame caste is near, he becomes like a candala, 


From very ancient times ono of the articles of faith was 
that a man was born with debts, that he owed three debts to 
sages, gods and pitrs and that by brahmacarya (student-hood ), 
by performing yajfias and by procreating sous he froed himself 
from those three debts respectively. Vide 8 Tai. S. VI. 3.10, 5, 
Sat. Br. I. 7.2.11, Ait. Br. 33.1. The last very succinctly states tho 
purposes served by a son viz. payment of the debt to ancestors, 
the securing of immortality and heaven. Rg, V. 4. 10 (prajabhir- 
agne amrtatvam-asyam) prays ‘may I obtain immortality through 
progeny.” Vas. Dh. S. 17. 1-4 quotes these passages of the 
Tai. S., Ait. Br, and Rg. The Reg. &. 85. 45 invokes the 
blessing of ten sons on the newly married bride and the Rg. is 
full of the yearning for s son at every step. Video Rg. I. 91. 20, 
I. 92,13, If. 1.23 &c. Jaimini (VIL 2. 31) discusses the 
passage of the Tai S. and arrives at the conclusion that the 
duties laid down in it are obligatory and not loft to choice and 
Sabara adds another explanation that these duties ara obliga- 
tory on all saaes and the word ‘brihmana’ is used in the 
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Tai. S. as illustrative only. Manu (VI. 35) enjoins upon 
a man that he should not think of moksa (release from gamsira ) 
before he has paid off the three debts and ( 1X. 106) further 
says that by the very birth of the eldest son a man becomes 
free from the debt owed to ancestors. Manu (1X. 137), Vas, 
17. 5, Visnu Dh. S, 15. 46 contain the same verse proclaiming 
that a man attains all (heavenly ) worlds by means of a son 
and Manu IX. 138, Adi. 129, 14, Visnu Dh. S, 15. 44 declare that 
a putra is so called becauso he saves his father from the hell 
called put. The Nirukta II. 11% also derives the word putra 
similarly. Further the water and pindas (balls of cooked rice ) 
offered by the son to his father and other deceased ancestors 
were supposed to be of great efficacy for the peace of the 
souls of the departed. The Visnu Dh. S. 85, 70,12°5 Vanaparva 
84, 97, Mutsyapurana 207. 39 contain a verse ‘ one should desire 
to havo many sons in the hope that one of them may repair to 
Gaya.” On account of these several benefits conferred by a son, 
the highest importance was attached to the birth of a son. 
The wife helped a man to disoharge two of his debts, to the 
gods by associating with him in sacrifices and to the pitre 
by procreating a sonorsons, Therefore the goal of the life 
of women was declared to be to get married and procreate sons. 
This was so much the case from very ancient times that even 
the Sat. Br. (V. 3. 2.2,8.B 4. vol. 41, p. 65 ) says that the sonless 
wife is possessed with Nir-réi (ill luck or Destruction ). 
Manu (IX. 96) says ‘women are created for procreation and 
men have to propagate ( the race); therefore in the Veda it is 
declared that the wife shares in common (with the husband ) 
the performance of religious dutios’, Narada (stripurnsa v. 19) 
also declarer that women are created for ( procreating ) children, 
It was on account of these ideas about the gual of woman’s life 
and the supreme importance of a son that the smrtis and 
dharma-sttra works recommended or allowed the husband to 
marry a second time even when the first wife was living. 


All tho smrtis, puranas and the digests devote a great deal 
of space to the duties of a wife. It would be impossible to set 
them out in detsil, A few striking passages alone will be cited. 
All are agreed that the foremost duty of a wife. is to obey her 
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husband and to honour him as her god. In the Sat. Br." princess 
Sukanya when married to the old and decrepit sage Cyavana to 
mollify the suge who had been wronged by her brothers says ‘T 
shall not forsake my husband, while he is alive, to whom my 
father gave me’ (IV.1.5. 9). Sankha-Likhita " say ‘a wife 
should not hate her husband evenif he be impotent ( or have 
swollen testicles), patila (guilty of mahapataka and so an outcast), 
devoid of a limb or diseased, since the husband is the god of 
women.” Manu declares ( V. 154)‘ a virtuous wife should serve 
her husband as if he were a god, whether ho be of evil character, 
or lustful ( loving another woman ) or devoid of good qualities ’ 
Yaj. L. 77 enjoins upon womon ‘ this is the highest duty (dharma ) 
of women that they should obey their husband's words ; if he is 
guilty of some mortal sin, they should wait till he is purified 
(and thereafter be dependent on his words)’. The Ramayana 
( Ayodhya-kanda 24, 26-27) remarks ‘the husband is the god 
and the master of the wife, while she is alive and she obtains 
the highest heaven by serving her husband.’ The Mahabha- 
rata very frequently harps upon the duties of wives.!°* The 
Anusasana parva 146, 55 says ‘the husband is the god of 
s woman, her (sole) relative, her goal’; the Asvamedhika- 
parva 90, 51 declares ‘the husband is the highest deity.’ ‘The 
father gives only what is limited, the brother and the son do 
the same; what woman would not worship the husband 
who gives what is unlimited or immeasurable!’ (Santiparva 
148. 6-7). The Matsyspurana 210. 18 contains this last verse 
and adds ‘the husband is the god for women and is their 
highest goal.’ This ides of the wife’s entire submission to the 
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husband is voiced even by poets like Kalidasa,“ who makes 
one of the pupils of Kanva say about Sakuntala ‘this is your 
wife, abandon her or accept her, since all-round domination of 
the husband over the wife is proper.” Manu V. 150-156, Yaj, 
I. 83-87, Visnu Dh. 8. 25, 2 ff, Vanaparva 233, 19-58 ( Draupadi 
as the speaker ), Anusdgana 123 ( Sandili declares the conduct 
of virtuous wives), Veda-VyZsa-smrti II, 20-32 ( wife’s duties 
from morning till night), Vrddha-Harits XI. 84 ( wife's 
duties from morning), Sm. C. ( vyavahlara section) p. 249 ff, 
Madanaparijata pp. 192-195 and other nibandhas dwell at length 
upon the duties of the wife. A few of such duties may bo 
indicated here. 


According to Manu V. 150 ‘a wife should always present 
asmiling face, should be alert and clever in her domestic 
dutics, should keep domestic vessels well burnished and 
clean and should not be extravagant in spending.’ Manu 
TX, 11 asks the husband to set to his wife the task of con- 
serving the wealth acquired and looking to its expenditure, of 
keeping things clean, of the performance of religious acts, 
of cooking food and of taking care of household paraphernalia, 
Monu (1X. 13) adds that drinking wine, company of bad 
people, staying away from the husband, wandering about (to 
lirthas or elsewhere ), sleep (by day), staying in the house 
of strangers—these six spvil married women, Adiparva 74. 12 
gives’?! expression to the popular notion that people do not 
like married wonen staying with their paternal relatives 
for a long time away from their husbands, since such 
a stay leads to loss of good name and character. The 
same sentiment is echoed by Kalidasa in the Sakuntala ( V. 17). 
The Markaudeya purana 77. 19 is to the same effect. Yaj. 
(I. 83 and 87 ) requires the wife to keep household utensils and 
furniture in their proper places, to be clever, to have a smiling 
face, to be unextravagant, to be devoted to doing what is 
agreeable snd beneficial to the husband, to show respect to her 
father-in-law and mother-in-law by clasping their feet; to 
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conduct herself decently, to restrain her senses.’ Sankha 3" 
lays down what is decent conduct for a wife ‘she should not go 
out of the house unless she is asked ( by her husband or elders ) 
nor without putting on an upper garment; she should not walk 
fast ; sbe should not speak with a male whois unrelated to her, 
except a trader, a sarnnyasin, an old man or a physician; she 
should not allow her navel to be seen; she should wear her 
garment (or sv) in such a way that it may reach down to her 
ankles; she should not expose her breasts, she should not 
laugh loudly without covering her mouth (with her hand or 
her garment ); she should not hate her husband or his relatives; 
she should not be in the company of dancing girls, gambling 
women, women who make assignments to meet lovers, female 
ascetics, female fortune-tellers, women who live by tricks, 
magical and secret rites and who are of bad character ; since 
(the wise declare that) the character of women of good family is 
spoilt by the company (they keep).’ The Visnu Dh. 8. 25. 1-6 
ordains ‘now then the duties of wives (are declared); they 
should perform the same zrafas ( observances snd vows ) which 
the husband undertakes; they should honour the mother-in-law, 
the father-in-law, other elders, gods, guests and keep the house- 
hold utensils well arranged; they should not be extravagant 
in giving to others; should keep the goods well guarded; they 
should have no liking for magical practices (to win love) 
and should be devoted to auspicious conduct.’ Vide 
also Visnu Dh. S. chap. 99 last two verges ( quoted by 
Apararka p, 107), Draupadi ( Vanaparva chap. 233 ) states 
‘whatever my husband does not est, drink or partake of, I 
avoid. I know the total wealth, the income and expenditure of 
the Pandavas’, The Kamasitra directs the wife to make expendi- 
ture that will be commensurate with the yearly income of the 
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aaa 266. 3 cat erg aad 8 aad qqna 8 ug Bate Waal ard caw? qaa- 
aaa wrarety et waa. Vide also aterata 146. 43.  aernritent’ 
inthe passage of 3™ means one who employs herbs &e. for astra. 
Vido quay 233. 7-14 (the last verse is qari He wa wa Braves). 
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husband,"3'2 Manu (VIII. 361) prescribes the fine of a suvarna 
for a man spesking with a woman with whom he is forbidden 
to speak and Yaj. IJ. 285 prescribes a fine of one hundred panas 
in the case of a woman who is forbidden to speak with a man 
(by her husband or father &c.) and a fine of two hundred paras 
in the cage of the man who speaks with a woman with whom he 
is forbidden to speak. Brbaspsti'?'? gays that a wife should 
get up from bed before her husband and elders, should partake 
of food and condiments after they hava eaten, should occupy a 
seat lower than that of the husband or elders, ‘A wife can 
engage in vratas, fasts, observances and worship (of god &c.) 
with the permission of her husband’ gay Sankha-Likhita,3™ 
The Puranas frequently descant on sfridiarma, A few specimens 
may bo noted hore. The Bhagavata VII. 11. 29 says that the 
wife whs looks upon her husband as the god Hari dwells in 
the world of Hari and revels with her husband. The Skands 
Purana (Brahma-khanda, Dharmaranya section, chap. 7) has a 
long description of a pativrala ‘she should not repoat the name 
of her husband, as such conduct leads to the increase of the 
husband's life and should never take the namo of another male 
(v.18 ),even when she ig loudly blamed (by the husband ) 
she does not cry loudly, even when beaten she is smiling (v. 19). 
A pativrataé should always use turmeric, kunkuma, sindira, 
Jamp black (for the eye), > bodice, tiambila, auspicious orna- 
ments, and should braid her hair ’ (vy, 28-29). The Padma-purana 
(Srsti-khanda, chap. 47, v. 55) says that that wife is pativrata who 
in doing work is like a slave, like a Aelaira in affording sexual 
pleasure, iike a mother in offering food and like a counsellor 
in adversity. 


Special rules of conduct were Iaid dowr for a wife whose 
husband was away from home on 8 jorney. Sankha-Likhita 
(quoted by Apararka p. 108, Sm. C., vyavuhara p. 253) contain a 
long statement about what such a wife should not do ‘women 
whose husbands sre away from home should avoid amusements 
of swing and dance, seeing pictures, applying unguents to the 
body, walking in parks, sleeping in open places (or uncovered ). 


1312. givatcnard dea aqant ad gaig | arma IV. 1, 32. 
1313. qaiwrt gecaig Vismcaaiear | seeqwamite a eion- 
HqTAg | FSR quoted in eaqidae, agg. p. 257. 


1914. aga actA aaSTTg TAT: att: | T_T eA quoted 
in wqitee ( cagert) p. 252. 
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partaking of sumptuous food and drink, playing with a ball, 
fragrant resins and perfumes, flowers, ornaments, ceremonial 
brushing of the teeth, collyrium (in the eyes),* Yaj. (I. 84) 
puts these briefly ‘a woman whose husband is gone to another 
country should give up play, the adornment of the body, 
visiting samajas ( note 986 above) and festivals, laughing, going 
to the house of a stranger.’ The Anuégadsana-parva!* (123, 17) 
indicates that a wife whose husband is gone abroad does not 
apply eyesalve or rocana (yellow pigment) to her body, does 
not take a ceremonial bath and does not use flowers, unguents 
or ornaments. Manu (IX. 74-75 ) requires the husband when 
going abroad tomake provision for the wife’s maintenance, since 
a woman without some means of livelihocd, though originally 
virtuous, may go astray and adds ‘when the husband gocs 
abroad after providing for maintenance, the wife should live 
thereby and abide by the restrictions (laid down for such 
wives); if he goes away without making provision for her 
maintenance she should maintain herself by crafts ( such as 
spinning ) which are unblamable.* The Visnu Dh. S. (25, 9-10) 
contains similar rules, The Veda-Vyasa-smrti (IT. 52 ) enjoins 
upon a wife whose husband is gone abroad ‘ her’#"* face should 
look pale and distressed, she should not embellish her body, 
she should be devoted to her husband, should be without (full ) 
meal, and should emaciate her body.’ The Trikindamandana!®!? 
(I. 80-81 and 85) says that when the husband is gone abroad 
the wife may with the help of a priest perform the daily duties 
of agnihotra, the obligatory istis and pitryajiia, but should nat 
perform soma sacrifices. 


The rewards of the wife’s single-minded devotion to her 
husband and her rigid observance of the rules of conduct 
prescribed for her are stated at great length in srmrti works. 
Manu (IX. 29-30 = Manu V. 165 and 164 ) says ‘ that woman 
who does nct prove faithless to her husband in thought, word 
and deed (lit. body) secures the ( heavenly ) worlds together 
with her husband and is spoken cf as a sadhvi’ (a virtuous 
woman, 8 B poteraiad but pny Proving faithless to her busbend & 


1315. awd Gant & aa ete ATMS TAR | we a Rome "aifere: 
eqria Mate N aragnraa 123. 17. 


1516. facigiaager qevenitaer | Tdaey Pree wets gaa qa 
astra IT. 62. 


1317, oiled Hehe: figag ef aaa! weed Ties weal aeaearfR- 
fmantaray nv Aaweavea 1. 83. 
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woman incurs censure in this world, is born ass female jackal 
(in the next life) and is afflicted with very bad diseases.’ 
Yaj.( 1. 75 and 87) declares that the woman, who does not 
approach another while the husband is living or after bis death 
and who is intent on doing what is sgreeable and beneficial 
to her husband, who is of good conduct and has restrained her 
senses, attains glory in this world and plays with Uma (the 
wife of Siva) in heaven. Brhaspati!?" defines a pativraté as 
one who is distressed when her husband is distressed, who is 
delighted when her husband is in delight, who is emaciated 
and wears dirty clothes when her husband has gone ona 
journey und who dies on the death of her husband. 


In the Mahabharata and the puranas hyperbolical des- 
criptions of the power of the palivraid occur at every step, Vide 
Vana-parva 63 where we are told (vv. 38-39) that when 
Daniayant! cursed by her faithfulness to her husband the young 
hunter who had evil designs on her, he fell down u dead man, 
In the Anusdsanaparva 123 Sandill who?” had attained heavenly 
worlds tells Sumana Kaikey! how she reached that state with- 
out wearing kasdyas (dyed garments worn by samnydagins ) or 
bark garments and without having matted hair or without 
tonsuring her head (as ascetics do), but by strictly following 
the rules laid down for viri.10u8 wives, such as not addressing 
harsh words to their husband, abandoning all food that the 
husband did not like, AnuSisana (146. 4-6) names several 
pativratis of ancient times and the following verses dilate 
upon the rules of conduct for virtuous wives. ‘he story of 
Savitri in the Vanaparva ( 293-299 ) illustrates the power of a 
pativrata, wh. wrung back even from Yama, the dread god of 
Death, the jife of ber husband.!**° Savitri and Sita have beon 
held by the women of India for thousands of years as the 


1318. sald ated ger wea asa Gary ys Bae ava at wi Rar 
Qrraar " geet quoted by aqui p. 109, by the far on a. I. 86 
(a8 ertra’s ). It is gaara XI. 199. 

1319. wig mrorasast ait aH! + Wave wT Aiea wer 
Geena 0 stieerhs | aTeTTA TANT THT I seat as watt aarererE- 
amad it stapteaa 123. 8-9, 14 &, 

1320. Vide also aeeggtmr 208-214 for the tale of ana@t. artast 
says in wage 297, 53 ‘a are wYyfaatEM Be A Aa wditarear Areas 
w HIAd wgeawar ford a AMeTAT aTaA THATT 
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highest ideals of womanly virtue, to which they have always 
endeavoured to approach and one may say that Indian women 
generally have most successfully lived up to that high and 
ennobling ideal that was set before them. Wanaparva (205-206) 
tells the story of a learned brahmana, who by his mere angry 
look made a female crane dio when the latter voided its faeces 
on to the head of the brahmana and who was rebuked by a 
pativrata that the latter was not a crane, when the brahmana 
tried to frighten the virtuous woman for her tardiness in 
welcoming him as a guest and for looking only after her husband. 
The Salyaparva (63) narrates how awful the power of a pati- 
vrata like Gandhari is in that she can, if she choose, burn the 
world, she can stop even the motions of the sun and" the 
moon, The Skanda-purana III ( Brahma-khanda, Brahmaranya 
section chap. 7) first names ( verses 14-15) several pativratais 
like Arundhati, Anastyd, Savitri, Sandilya, Satya, Men& and 
then waxes eloquent over the tremendous spiritual power of a 
pativrata ‘ just as a snake-charmer'?22 forcibly draws out from 
a hole a snake, so a pativratS snatches away her husband's life 
from the messengers of Death and reaches heaven with her 
husband and the messengers of Death, on seeing the pativrata, 
beat a hasty retreat.’ 


As the foremost duty of the wife was to honour and serve 
the husband, she must always stay with him and she had 
a right of residence in the house. A wife was further entitled 
to be maintained in the house by the husband. A verse quoted 
by Medhatithi on Manu III. 62 and IV. 251 and by the Mit. on 
Yaj. I. 224 and II. 175 and which occurs in some M838. as 
a spurious verse after Manu XI. 10 says ‘ Manu declares that 
one must maintain one’s aged parents, a virtuous wife and 
a@ minor son by doing even a hundred bad acts’.3* Daksa 


1321. goo says to amattl ‘amr ane BEI gerd) CATT | Ba 
amlugiea ary aural Fare i’ searqd 63. 21. 

1322. enema) Fut ears saIgAw Worq  caaeeea garg: cfs wail 
wareadt i qa: THe aTaSTeT TidaarT | earqget (werars), waler 
chap. 7, 54-55. It will be noticed later on that the half verse rqyzaret 
occurs in numerous worke. 

1323. gala ararttad aTedi ural fey: gat erred Be wea 
Rawr 
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Il. 36 ( = Laghu-ASvalayana 8 J, 74) defines posyavarga 
( persons whom every one, however poor, is bound to maintain ) 
as follows: ‘the parents, the guru, the wife, children anda 
helpless man who has taken shelter with one, a guest and fire 
constitute pogyavarga. Manu VIII. 389 prescribes that the 
man who abandons and doeg not maintain bis parents, wife, and 
son, when they are not cutcasted, should be fined 600 panas 
by the king. YA&j. I. 74 requires the husband to maintain a wife 
whom he has superseded in the same way as before, otherwise 
he would be guilty of greatsin. Yaj. I. 76 says that if a man 
abandoned a wife who was obedient, diligent, the mother of a son, 
and agreeable in speech, he was to be made to give one-third 
of his property to the wife, but if he had no property he had to 
maintain hor. Narada (stripurnga 95 ) has a similar provision. 
The Visou Dh. S. V.163 made the husband punishable like 
a thief, if he abandoned his wife. The husband was required 
by Yaj. I. 81 to be devoted to his wife, since women are to be 
guarded (against falling into error), Vide Yaj. I. 78 also. 
Manu IV. 133 forbids adultery with another’s wife and Manu 
IV.134 (=Anuéadsana 104, 21 and Markandeya-purana 34, 62-63) 
observes that there is nothing that harms one's life as much as 
adultery. Visvaripa 25 on Y4j. 1. 80 points out that the guarding 
of a wife from evil can be secured only by being devoted to 
her and not by beating her, as, if the husband were to beat her, 
it might endanger her life. Manu (1X. 5-9) also calls upon men 
to guard women, and (in IX. 10-12 ) says that they cannot be 
guarded by imprisonment or force, but by engaging them in 
looking to the income snd expenditure, the furniture, beauty 
and purity of the house and the cooking and by inculcating on 
them the value of a virtuous life. In spite of this the husband 
possessed certain powers of physical correction over the wife 
which were the same as those possessed by a teacher over 
a pupil or a father over a son, viz, he could administer beating 
with a rope or a thin piece of bamboo on the back but never on 
the head, Vide Manu VIII. 299-300 (cited above on p. 363 ) 
which are the same as Matsyapurana 227. 152-154. It will 
be seen that about two thousand years ago Manu did not confer 
1324. aren far Beara sar Art: WAT: | sHArAASRMAIA: Tere 
aqiga: W gaz Il. 36. Verse 37 includes other persons among pofyavarga 
in the caso of the well-to-do. Apararka p. 939 quotes Dakga II. 36-37. 


1325. tara wit erqrertareada a @ araan@art aa eraraarutia 


aya aura shar: Tasty agai waite | area on ar. I, 80. 
H.D, 72 
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greater powers of correction and restraint of the wife on the 
husband than the Common Law of England allowed to husbands 
even in the 18th century. '326 


As it was the husband’s duty to provide residence and 
maintenance for the wife and as the wife was bound to stay 
with the husband, it follows that either party could after marriage 
enforce his or her rights in a court of law if the other party 
tefused to perform her or his duties. In modern times a suit 
for restitution of conjugal rights can be brought and the decree 
can be executed against the wife by the attachmont and sale of 
her property (if she has any ), but not by detention in civil jail 
and against the husband by the court ordering the husband to 
make periodical payments of money for the maintonance of the 
wife and securing such payments by creating a charge on his 
property (vide Civil Procedure Code of 1908 Order 21 rules 
32 and 33). Tosucha suit by the husband Indian Courts have 
recognised certain valid defences, such as desertion, cruelty or 
such conduct as endangers the health of the wife, change of 
religion, or keeping a concubine in the house or the husband’s 
being afflicted with a loathsome disease (like leprosy ). Vide 
Bai Premkunvar v. Bhika 5 Bom. H. GC, R. (A.C. J.) p. 209 
(leprosy ), Yamunabai v. Narayan 1 Bom. 164 (cruelty ), Paigt 
v. Sheo Narain 8 All, 78, Dular Koer v. Dwurkanath 34 Cal. 971, 
Ba Jivi vy. Narsingh 51 Bom. 329, Where the courts make the 
husband pay maintenance, they are in principle following Y4j, 
I. 76 and Narada(p.569). Vide Binda v. Kaunsilia 13 All. 
126 where many original Sanskrit texts are cited. 


Not only was the husband bound to maintain the wife, but 
he was called upon to cohabit with the wife and was supposed 
to incur the sin of embryo-murder if he refused without good 
cause to do so. On the other hand the husband had aright of 


1326. Vide Blackstone’s commentaries on the laws of England 
(ed. of 1765, Oxford) Book I. chap. 15 pp. 432-433 ‘The husband also 
( by the old law) might give his wife moderate correction...... the law 
thought it reasonable to entrust him with this power o£ restraining her 
by domestic chastisement in the same moderation that a men is allowed 
to correct his servants or children........Yet the lower rank of peoplo 
still claim and exert their anciont privilege ; and the courts of law will 
atill permit a husband to restrain a wife of her liberty in case of any 
groas behaviour’, Vide also Lush on the law of ‘ Husband and Wife ’ 
(4th ed. 1933) pp. 24-29 about the husband’s power to beat his wife and 
restrain her in the past and now. 
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consortium i.e. the wife was not to refuse herself to the husband 
and if she did so her delinquency was to be proclaimed in the 
Village and she was to be driven from the house !#87, 


The humane character of the legislation of the Indian 
sages is seen by the fact that even for adultery they do not 
allow the husband to drive tle wife out of the house and to 
abandon her. Gaut. 22.35 prescribes that a wife who violates 
her duty of chastity must undergo a penance, but she should be 
kept under guard and be given food. Yaj. (I. 70, 72 ) declares 
“an adulterous woman should be deprived of her authority (over 
servants &c.), should be made to wear dirty clothes, should be 
given food just sufficient to enable her to live, should be treated 
with scorn and made to lie on the ground (nct ona cot); a 
woman beccn:es pure from adultery when she has her monthly 
period after that, but if she conceives in adultcrovs intercourse 
she may be abandoned and also when ehe is guilty of the 
murder of her foetus or of her husband or of some sin that 
makes her an outcast’. The Mit. on Yaj. I. 72 draws attention 
to the text of Vasistha XXI. 12 ‘the wives ‘of brabmanas,'o®* 
ksatriyas and vaisyas who commit adultery with a sadra may 
be purified by a penance in case no child is born (of the inter- 
course), but not otherwise’ and remarks that the words of 
Yajiavalkya are to be understood in the same sense i. e. a wife 
is to be abandoned only it she be in adultery with a Sidra; and 
further that the abandonment consists in not allowing her to 
participate in relijious rites and conjugal! matters, but she is not 
to be cast onthe streets; she is to be kept apart guarded in 
a room and to be given food and raiment (as stated in Yaj. III, 
297). Vasistha XXI.10 says that only four (tvpes of) wives 
are to be abandoned viz. one who has intercourse with the 
husband’s pupil and with tbe husband’s guru, and especially 
one who attempts to kill her husband and who commits 


1327, fey amoral ay ral anwazata te ged aNEcaar qragqeaca- 
Aaa l aaeMai Tat araT wire AeA | Maw aad aA 
aaa uo ug: Wasa a ural earqazag | ai araned feorey woeat 
fadaagert ua ug IV. 1. 19-20, 22. Fieger on a1. 79 quotes as 
Baudhtyana’s verses 20 and 22. gam 98 is the same as-ay. u. @ IV. 1. 20, 
aerate (4. 14-15) is similar to Baud, Dh. 8. 1V. 1. 20 and 22. 

1398. sngrorafarriastt aver: yarn daar: | stacey Praeaima arate 
Sara: wae oes Ream gem a ar oedt @ RAIN gigareTa | 
atu afag 21.12 0nd 10, The fate ascribes the second verse to tary on 
Ya}. I. 72 and to afag on ay. UL. 298. : 
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adultery with a man of degraded caste ( like a leather-worker ). 
Narada 2° (gtripurnsa v. 91 ) says‘ when a woman commits adul- 
tery her hair shall be shaven, she shall have to lie on a low bed, 
shall receive bad food and clothing and her occupation will be 
the removal of sweepings of the husband’s house’. Gaut. 23. 14, 
Santi-parva 165.64and Manu VIII. 371 are more harsh on a 
woman who has intercourse with a low-caste man, i. e@. she 
is to be punished by the king with being devoured by dogs. 
Veda-Vyase (IJ. 49-50) says that ‘a wife’??? who is guilty 
of adultery should be keptin the house but void of her 
rights of associating in religious and conjugal matters and of 
her rights over property, and should be treated with scorn; but 
when she has had monthly course after the act of adultery ( and 
does not repeat it), the husband ehould allow her the usual 
rights of a wife as before.’ Manu XI. 177 asks the husband 
to confine an exceedingly corrupt wife to one room and compel 
her to perform the penance'®*’ prescribed for males in cases of 
adultery. Vide Atri V. 1-5, Parégara IV. 20 and XI. 87 and 
Brhad-Yama IV. 36. 

Under the English law, if the wife commits adultery 
the husband's obligation to maintain her ceases altogether un- 
less he had connived at it or condoned it, '?## 


The following propositions can be deduced from the texts 
cited above, (1) There is no absolute right of abandonment 
of wife in the husband on the ground of adultery; (2) Adultery 
is ordinarily an upapataka (a minor sin) and can be atoned 
for by appropriate penance undergone by the wife; (3) the wife 
who has committed adultery but has undergone penance is to 
be restored to all the ordinary rights of wives (wde Vas. 
XX. 12, Yaj. I. 72, Mit. thereon and Apararka p. 98 ); (4) as 
long as the adulteress has not undergone penance, she is to be 
given in the house itself starving maintenance and to be depriv- 
ed of all her rights as wife (Yaj. 1. 70, Santiparva 165. 63); 


1329. wana fara atesqau: yaaa | gel ar Barer HA wre 
tear i ateg (aige v.91 ). 

1330. eqRrarier get at cefiar qeierga: | gaat feget a 
weenie: n QeeTATaaA a YaAT eaRrCAg  Aqerra I. 49-50. 

1331. Penance will be lighter or heavier according to the caste of 
the adulterer. According to mag XI. 60 adultery is an yqqyam and the 
ordinary penance for it is ata or arama (ag XI. 118 ). 


1332. Vide Halsbury's Laws of England vol. 16 (Hailsham ed.) 
pp. 609-610, 
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(5) a wife, who commits adultery with a éidra or has had a 
child thereby, who is guilty of killing her foetus or of attempt 
to kill the husband or guilty of one of the deadly sins { maha- 
patakas ), is to be deprived of her right to participation in 
religious rites or conjugal matters and is to be kept confined 
in a room or in a hut near the house and to bo given starving 
maintenance and poor apparel, even after she undergoes 
penance ( Vas. XXJ.10, Manu XJ. 177, Yaj. III. 297-98 and 
Mit. thereon ); (6) that wives who are not guilty of acts men- 
tioned in Yaj. I. 72, III, 297-298, Vas. 21. 10 or 28. 7 are to be 
given starving maintenance and residence near the house even 
if they do not perform penance (wide Mit, on Yaj. TIT. 298); 
(7) wives who are guilty of the acts mentioned in Yaj, I. 72, 
TIT. 297-298, if they refuse to perform penance, are to be 
refused even starving maintcnance and residence near the 
hugband’s house (Mit. on Yaj. III, 298). The propositions 
about maintenance set out here are accepted as the modern 
Hindu Law by the courts in India,'388 


It has bee1i shown above (p.518) that Ap. postulated the 
identity of husband and wife in religious matters and Manu 
IX. 45 declares that the husband is one with his wife. But this 
identity of husband and wife war not accepted by the ancient 
sages for secular or legal purposes. The rights of husband and 
wife as to each other’s property and the liability of each for the 
dubts of the other will be dealt with later on in detail. It may 
suffice here to point out that the wife was not ordinarily liable 
for the debts contracted by the husband nor was the husband 
liable for the debts contracted by the wife alone, unlesa the 
debt was for family purposes ( Yaj. Il. 46). Similarly the 
husband could exercise no dominion over the wife’s own 
property ( her stridkana or peculium) except in a famine or for 
a necessary religious purpose, or in disease or when he was 
imprisoned (Yaj. II. 147). These rules prescribed centuries 
ago compare in their fairness or reasonableness most favourably 
with the rules of the English law'384 (ag they prevailed before 
the Married Women’s Property Act of 1882, 45 and 46 Vict. 
chap. 75 ), whereby the husband by the mere fact of marriage 
cone free-hold interest, eee the ent lives of hibeelt and 


1333. Vide I Parami v, ManaerE a R 34. Bom, 278: at p, 283 ser 
Chsandavarkar J. ). 

1334. Vide Holebury’s Laws of England ( Hailsham ed. ) val. 16 
pp. 613-614. 
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his wife, in all estates of inheritance and life estates of which 
she was seised at the marriage or became seised during 
coverture, and an absolute interest in all the wife’s personal 
chattels, 


Narada '835 ( stripuimsa, v. 89 ) does not allow the husband 
or wife to lodge a complaint against one another with their 
relations or with the king. The Mit. on Yaj. IT. 294 remarks 
‘though a judicial preceeding between husband and wife as 
plaintiff and defendant before the king is forbidden, still, if the 
king comes to know personally or indirectly of wrong done by 
the one to the other, the king must bring round the husband or 
the wife to the path of duty by appropriate punishment, other- 
wise 85 the king incurs sin’, There were certain matters of 
which the king could take cognisance without tha complaint 
of anybody: they were called cparadhas (they are ten ) among 
which were included the murder of a woman, varnasamkara, 
adultery, pregnancy of a widow from some person other than 
the husband, abortion'*” &c. We have seen (p. 569) that YAj. I. 76, 
Narada (stripumsa, v.95) make the husband liable to pay 
one-third of hig estate or a fine for deserting a virtuous wife 
and there are many such provisions about the matters affecting 
the husband and wife in which the king interfered. In 
England 338 at Common Law a wife could not sue her husband 
ju tort (till the Married Women’s Property Act ) nor could a 
husband sue the wife in tort. 


We must now turn to the position of women in general 
and wives in particular and the estimate of their character and 
worth made by ancient India. It has already been seen (p. 428) 
how the wife was looked upon as half of the husband, how in 
Vedic times women composed hymns and learnt the Vedas and 
how they co-operated with their husbands in all religious acts. 
On the whole their sccial position was much better ( except as to 
rights of property) than what it became in later times, But 

1335. guatqurmaed a aad umegh | grad) faanai a wiiag a 
Tsay to aree ( aiga v. 89). 

1936. wait digest: cenraisaraitear gran tated faiagerntt 
aera TTT aT ag aa TeRTMAae Gestigar arady Pada opr 
wasigt, saat Trae | fiat. 

1337. Vide eqfasareqat, eqae p. 28 quoting amg, dad and fiarag 
for ten ataqtys, 22 gas, &e. 

1338. Vide Salmond’s Law of Torts, 9th cd, pp. 71-72. 
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even in the Vedic times there was an under-current of 
opinion which was hostile to women, sneered a5 them and treated 
them with scorn, Some of the passages from Vedic and classical 
Sanskrit literature evlucising women and the wife have been 
set out above (pp, 428ff ). The passages noted below may be read 
in this connection.’2*®> Vide Baud, Dh. S. II. 2. 63-64, Manu III. 
55-62, Yaj. I. 71, 74, 78, 82, Vas. Dh. S. 28. 1-9, Atri vv. 140- 
141 and 193-198, Adiparva 74, 140-152, Santiparva 144. 6 and 
12-17, Anuésdsana 46, Markandeyapurina 21. 69-76. The 
Kamasitra III. 2 says that women are like flowers ( kusuma- 
sadharmano hi yositah }. It has been seen (pp. 146-147) how way 
was to be made by all for the bride and the pregnant woman and 
it will be shown that the general opinion was that no woinan was 
to be killed ua any account ( with one or two exceptions” in 
ancient writers), Some of the smrtikaras like Atri and Devala 
wero so liberal as tosay that women who had intercourse with one 
not of the same caste or who had conceived by such intercourse 
did not become outcasts, but only impure till delivery or next 
period when they became pure again and could be associated 
with, the child born of the adulterous connection being handed 
over to some one else for being brought up,'**! If a woman was 
raped she was not to be abandoned, but she became impure only 
till her next period ( Atri 197-198 ) and Devala (48-49) pres- 
cribes purifications for a woman raped by milecchas and concei- 
ving thereby. In the Santiparva 267, 38 it is said that it is not 
the woman who is at fault, but it is the man who is ut fault 
(when ths woman gocs astray). In the Varunapraghasa'34® 


1339. age nefararedivel weazae | ae a AteeidraawTags RAT 
aitiea 144, 6; arfea wcateat ary: aia wratear ae: i aIRa wrateaait Sa 
waerar useage! ara 144. 16; gat aval a wal | qtereasram | ar 
walneal Taos Frag aH arg adel ar wee: wa ofa aA 
uat aeat Praag | ada waicat ural uatigaratia waar Grate 
qieaed TaAsA: 1 AHS ag 21. 69-78. 

1340, Vide Gaut. 23.14 and Manu VIIL. 371 (both prescribe that 
a woman should be devoured by dogs if she had intercourse with a 
inale of a lower varna), Vas. Db. S. 41. 1-5. Even this was modified 
later and only a@eam was allowed ; vide Vas. 21. 10, Yaj. I, 72. 

1341. srratieg ai i: aot Gest Reread | agar ar waert wag = 
ware 0 eh s aa: sed Casals agsTa) cat ar Quad ae as Haas Tar 
aia verses 195-196, which are almost the same as Jae 50-51. aR odds 
MSTA TAT AT STMT TAT sel aT LATS AT gitar ati a atAtsert Rutz , 
wale Tarai wursTaa Yeats u vv. 197-198. 


1342, qeart aed a amas Hee SETA (tala oe ge Mfg a. 
ay. 1. 6. 5. 
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(one of the c&iturmasyas ) the sacrificer’s wife had to confess if 
she had o lover and even when she confessed she was allowed to 
co-operate with her husband in the sacrifice. Vide Tai. Br. 
L 6. 5, Sat. Br. II. 5. 2. 20, Katyayana Sr. V.5, 6-10. 


As against the high eulogy and considerate treatment of 
women a few passages unfavourable to women may be cited. We 
have already seen (p. 503) how woman was said to be ‘falsehood ’ 
incarnate (Maitrayaniya S.1.10.11). Rg. VIIL. 33.17 says ‘the 
mind of woman is uncontrollable’; Rg. X. 95. 15 and Satapstha 
XL 5. 1. 9 declare ‘there is no friendship with women and 
they have the hearts of hyenas’ (addressed to Puriiravas about 
Urvasi); Rg. V. 30. 9 ‘women ure the weapons and army of the 
dasa’. The Tai. S, VI. 5.8. 2"? says ‘therefore women are 
without strength, take no daya (portion) and speak more weakly 
than even a wretched man’. This passage ( which really refers 
to women not being entitled to a portion of Soma drink) is 
relied upon by Baud, Dh. 8. (II. 2.53) and '*“* by Manu IX. 18 
for prescribing the entire dependence of women on men, for 
depriving them of & share on partition or inheritance and of 
the privilege of Vedic mantras. The Sat. Br. (S. B. E. vol. 44. 
p. 446 ) says that woman, Sidra, a dog and a crow embody un- 
truth, sin and darkness (XIV. 1.1.31). The same Brahmana 
(IV. 4. 2. 13, S. B. E. vol. 26, p. 366) remarks ‘the wives 
being smitten (with ghee-the thunderbolt ) and unmanned 
neither rule over themselves nor over daya (share of pro- 
perty )’'#*5, Another passage of the Satapatha (S. B. E. vol. 44, 
p. 300) says ‘He thereby makes women to be dependent, whence 
women are sure to be attendant upon man’ (XIII. 2. 2. 4). These 
passages establish that even in Vedic times women were often 
looked down upon, had no share in property and were dependent. 
The passages about the character of women contain no more than 
what male cynics and critics of all times and in all countries 
have attributed to women such as‘ frailty, thy name is woman !”, 
In the Dharmasastra Literature the eee of women became 


1343. fardt @ qra srqura um fa a Atawar seq War: | H. 
V. 39.9; mentite itera agra ceega seitrrt wqita a. a. 
V1.5. 8. 2. 

1344. faTeRapar svqrarat foray war gid git: cet. a. |, LT. 2.53; aret 


sist hat FRA ae saaala: | AReTI EAraer raisaaRe cuit: u 
Wa 18, 


1345. watt wr areaata & gar SHorssarraea Tetieaasent wat PET 
amaaeg Age a qraeg | Aaa t sata IV. 4. 2.13. 
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worse and worse as time went on, except as to rights of 
property. Gaut. 18,1, Vas. Dh. S. V. 1 and 3, Manu V. 146-148 
and IX, 2-3, Baud, Dh. 8. II. 2. 50-52, Naradn (diyabbaga 31}- 
all declare '** that women sre not independent, but dependent 
in all matters on men and that in childhood, after marriage and 
in old age they are to be guarded by the father, the husband and 
the son respectively, Manu (IX. 2-3) refers to raksa (i.e, 
protection against harm or calamity ), while Manu V. 146-148 
declare & woman’s dependence even in all domestic matters 
at all stages of her life on some male. Narada ( dayabhaiga 
vv. 28-30 ) adds '*47' when a widow is sonless, her husband’s 
relatives are the controlling authority as regards her main- 
tenance, the application ( of the husband’s property ) and 
guarding her against harm; if there be no relative or sapindas of 
the husband, then a womsn’s father’s family has control of her; 
the creator assigned dependence to women as women even of 
good family fal] into ruin by independence’. It has been seen 
above (pp, 561-562) that a woman’s only concern was to serve her 
husband, and that she could perform other observances or under- 
take fasts and pilgrimages only with her husband’s permission, 
Vide Wemadri ( Vrata-khanda, part i. p. 362 where several texts 
are quoted including Markandeyapurana 16, 61 ),"348 


In the Mahabharata, in the Manu-smrti, in other smrtis 
and the purinas women are charged with serious moral lapses. 
A few typical and striking passages from the great epic are 


1346. aeqarar wil @t i Mle 18.1; seraear ol geamurat! aia V. 1; 
aeaean: faa: Hr: Gee: Wigariany  Aeag WaT: ARUTCAT oTETAY 
wal itar cata Shenk wal waist Tiaa ) cake CURR gar a ot errasaAEia tl 
wa IX. 2-3. The latter is the same as afag V. 3, Buud. Dh, TT, 2, 52, 
Narada, dfyabhaga vy. 31, agariaarg 20, 21. 

1347. gh addgare: siaver: wa: fan) Airmawne wt a aq 
HAE UGA gaa Mdacs russ « aeardedg naeg igre: wa: fear: 1 
elasaiannyaka He Tal alt fea: | iesiasaAaIat WANMTHS TTT Ut 
aicg (qraammsancmt ) vv. 28-30. Aurfaiy and HSER on Ay V. 147 quoto 


the half verse aeaiteegy wastes faa: and add another half verse ‘ qargar- 
wars | UT Wal (Aar AA: 1, which makes the king the ultimate protector 


of all women who have no male guardians in the husband’s or father’s 
. family. 
1348. sea shot guraat ore areata | abgentier dhe 
frora aaies fF ATaeedT 16, 61. 
HD, 73 
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cited below. 49 ‘Tha Sitrakdra concludes that women are 
untruth’ ( Anuéasana 19.6); ‘there is nothing more wicked 
than women, who are the edge of a razor, poison, snake 
and fire in one’ ( Anusdsana 38, 12 and 29); there may be 
at most one pativrata in hundreds of thousands of women : 
( Anusasana 19, 93); ‘ women aro really uncontrollable but 
remain within bounds as regards their husbands simply because 
other men do not woo them and because they sre afraid 
of servants’ ( Anusdsana 38. 16 ); cide also Anusasana chap. 38. 
24-25, chap. 39. 6-7 (women have the tricks of the demons 
Sambara, Namuci and others). The Ramayana is not behind 
the Great Epic in condemning women ‘This is the character 
of women seen in the threa worlds viz. they are renegades from 
Dharma, fickle, cruel and oreate estrangement’ ( Aranya- 
k&nda'?*° 45, 29-30). In an uncharitable mood Manu (IX. 14-15) 
gives to women the following character ‘they are lascivious, 
fickle-minded, devoid of love and come to dislike their hushands 
and resort to snother man, whether handsome or ugly, simply 
because he isa man.’ ‘It is the nature of women to tempt 
men; therefore the wise do not act heedlessly with young 
women, who are able to lead a man astray whether he be 
learned or not’ (Manu II. 213-214 = Anugdsana 48. 37-38 ), 
Brhat-Parasera"?5! ( Jivananda’s Collection, part 2, p. 121) says 
that the passion of women is eightfold of that of men. In 
modern times old men, though they might not know much of 
the Sastras, are oftan in the habit of repeating a verse which 
contains a list of the faults of women ‘falsehood, thoughtless 
action, trickery, folly, great greed, impurity, cruelty—these are 
the natural faults of women, "252 

There are some writers who even in ancient times could 
not bear the undeserved censure of women and :nost weedy 


“1349, aria 5 20. 14is raraaad eae Jaicrasincn ; ATA: fart 
TAG EAA wwqegiG | angen: fay qetd Feat (& ways ( eraser. 19. 6-7 (the 
first half probably refers to Manu IX. 18 or Baud. Db. 8. IT, 2. 52-53) 
a aia: fatageag ofaeceita 21... gerd fd ait seRetee: aa: | 
aaa. 38.12 ond 29, 

1250.  sraerrara 38. 5-6 is almost the same as aq 1X. 14. eawreecre 
anion Ag amg gaat) Pawsalaieiem weat: faa acqHned 
45. 29-31), 

1351. Ghonawan: ait PAINT THB | HAT ATT araTATETes7 
waua W Teer p. 121. 

1352. oted ated Aral qeeaafaaitva | oaneed freed aint qier 
TIAA: 1 


Ch. XT ] Defence of Women 579 


protested against the injustice of these accusations, Varahs- 
mihira ( 6th century A. D,) in his Brhat-Samhita chap. 74 (ed, 
by Kern) makes a spirited defence of women and eulogises 
them highly. He first says that on women depend dharma and 
artha and from them man derives the pleasures of sense and 
the blessing of sons, that they are the Laksmi (goddess of 
Prosperity ) of the house and should be always given 
honour and wealth. He then condemns those who following 
the path of asceticism and other-worldliness proclaim the 
demerits of women and are silent about their virtues and 
pertinently asks '35? ‘tell me truly, what faults attributed to 
women have not been also practised by men? Men in their 
audacity treat women with contempt, but they really possess 
more virtues (than men ).’ He then cites the dicta of Manu in 
support (verses 7-10). “One's mother or one’s wife is a 
woman; men owe their birth to women; O ungrateful wretches, 
how can happiness be your lot when you condemn them? The 
Sastras declare that both husband and wife are equally sinful 
if they prove fsithless to the marriage vow; men cars very 
little for that sastra ( while women do care); therefore women 
are superior to men. Oh! how great is the audacity of wicked 
men who heap abuse on women that are pure and blameless, 
like robbers who while themseives stealing raise a hue and cry 
‘stop, O thief !.’ Manin privacy utters words of cajolry to 
woman, but there are no such words after the woman dies; 
while women, in aratitude, clasp the corpses of their husbands 
and enter the fire.” It may be said that, barring great poets 
like Kalidisa,"" Bana and Bhavabhiti, in the classical poe 

1353. ‘aenperat a nag ier _gerstereenfer gorret Rlers 1a gohan an 
fark: waaarrae a ania aq Il Rad at aausearat aiveg ai aratear 
nged: \ureda di: svar far goat aaars Sew Naar ar ear 
waaay areareaa: alert sory | z Panag Haat g: St Taz 
sel weqaargat fH eqns: faa: | aqarata Geet ts SRA wera 
THUS HATA Hed GTA Cal a ait TAT | HAMA A Tara 
arasried WaisEy ll gecaieat 74. 5, 6. 11,15, 16. Verses 7 ond 9 are the 
same as Baud. gr. IL. 2. 63-64 and verse 10 is Manu III. 58; verses 7-8 
are almost the same as afae- 28. 4 and 9. 

1354. anteqrt ond wuqygia both depict in very delicate and 
romantic terms the relation between a loving husband and wife 
Catach aera: ae Ge: Rasea weet wore | eToaasa Fae ew 
wat aq fie a gam) cows VIII. 66; § aa fry Sega AT AAR AS STAT: 
STGRNse Tl eT wal wage Tareegedied aaraignane 0) aresaianee 
VI. Vide also the well-known verse sit Baars &c. in the 
suraaatte 1. 
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Vardhamibira’s was rather a solitary voice raised in defence of 
women and in the appreciation of their worth. 


In the midst of this dark picture and undeserved condem- 
nation of woman there is one very bright spot, viz. the high 
eulogy of and the reverence for the mother in all smrti works. 
Gaut. (II, 56) first says that the Acdrya (one’s teacher of the Veda) 
is the highest among gurus, while some teachers hold that the 
mother is the highest. The Ap. Dh, S. I. 10. 28. 9 prescribes 
that a son muet always serve his mother even if she has bean 
an outcast ( for some great sin ), since the mother undertakes for 
ber son numerous (troublesome) actions. Baud. Dh. §. (IL 2. 
48 ) requires the son to maintain his mother, even though an 
outcast, without speaking to her. Vas. Db, S, 13. 47 says‘a 
father who is an outcast may be abandoned, but a mother 
(though pafita ) is never an outcast to the son,""55 * The dcdrya 
exceeds by his greatness ten upadhydyas, the father exceeds a 
hundred acdryas, a mother oxceeds a thousand fathers’ says Manu 
Il. 145 ( = Vas. Dh. 8S. 13.48). Sankha-Likhita'™’ give a very 
salutary piece of advice ‘the son should not take sides (in a 
quarrel ) between his father and mother: indeed he may (if he 
chooses) speak on the side of the mother alone, since the 
mother bore him (in her womb) and nourished him; the son, 
while living, would never be free from the debt he owes to his 
mother except by tlie performance of the Sautramani sacrifice, ” 
Yaj. I. 35 holds that the mother is superior to the guru, Acarya 
and upidhydys. The AnuSdsana parva’? (105. 14-16) says 
that ‘the mother excels in her greatness ten fathers or even the 
whole earth; there is no guru like the mother.’ Sintiparva 
chap. 26? contains a very high eulogy of the mother. Atri 151 
says that there is no guru saaher than the mother: The a 





1355, strand: Bet Rett mate t ny ll. 56; wrar qaeaea qane 
sraiearcre seat Gear fear wikareTaye | erg. q. a. L. 10. 28. 9; afmarait g 
aret Regargatngoray: 1. yg, UL. 2.48; afta: Rar aitensat mar a 
ga a cata t aie 13. 47. 

1356. ATATTSITAN TVS EQS: | ntet ATQUTTsPaAT HH aTeehy woh | 
4 ge: wegederwsy aterecamretresgoeag: | stgisfea quoted in 
@ a. p. 479; vide also ft. . p. 357, eqiaere (1. p. 35). 

1357. Vide Ssntiparva 108. 16-18 for verses very like arqataa 
105. 14-16 5 atta anger ora aie Agere TA: | ater aGERt Mt aT 
sige Firat # srriter 267. 81; ‘arat were qa: | wary 313. 60; are tqreat 


Ure ATT AI: Te we: | nifer qrarert Fesite Sta WT a | one 151; ae 
TEM EN UAT AT ATTTAY we: | ia 343. 18, 
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Pandava heroes pay the highest honour to their mother Kuutil, 
The Adiparva chap. 37 says that one may svert the conse- 
quences of all curses, but a mother’s curse can never be 
averted '358, 


Reading all that has been said in favour of and against 
women in ancient Sanskrit Literature it may be said that the 
higher minds of Hindu Society were quite aware of the worth 
of women, that they insisted on chastity as the highest virtue 
for them, that there was no doubt an undercurrent among 
common people of poor opinion about women, that those 
who valued an ascetic life and wanted to wean people 
away from worldly ties and attachments looked down upon 
women (‘vairdgyam4rgena’ as Vardhamihira happily puts 
it) and exaggerated their faults. It has to be borne in 
mind that many of the passages condemning women are put 
in the mouth of persons who were for some reason or other 
angry with women or wronged by them or dissatisfied with 
their conduct. Further in assessing passages disparaging the 
character of womer one maxim of the Pirvamimarmsa system 
must not be lost sight of. The maxim is stated by Sabara (on 
Jaimini II, 4. 21) as follows: '*8* ‘ the purpose of a text censur- 
ing anything is not cansure pure and simple, but the purpose is 
to enjoin the performances of the opposite of what is censured and 
to praise such performance’, The object therefore of the authors 
that censured women was to inculcate the great value of chastity 
and obedience for women and not merely to paint a dark 
picture of them. 


The rights of women as regards partition and inheritance 
will be discussed in detail later on. But a brief statement about 
then may bo made here. Ap., Manu, and Narada do not 
allow the widow of a sonless male to succeed as heir, while 
Gaut. 28.19 appears to contemplate that she is an heir along 
with sapindas or sagofras. That the widow’s right to succeed 
as heir to her deceased husband was not seconnised in ancient 





1388, ahaa Shyarat-aikennn ie ee | ag sscereteraret aia: waa 
faaa ut airiget 37, 4. 

1359, qaeash vot Peqnttreaneaaana | Anta: 21;‘'aeR 
Peg fea irqd saree (1 aie | MRgangaressnsasy | ws a ie 
afyat azqa fh faced fers) awe (p. 640); the avqartra on 2. 
I. 2.7. (p, 115) has ‘ ger seq 4 fear rg fed wade ait g wad 
warm.’ Vide swaeqmit on weqneaanmaaton p. 808 for the 
same maxim. 
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times is clear from the Sakuntala ( Act VI) where the minister 
writes to the king that the estate of a merchant dying at sea 
will escheat to the crown and will not goto his widow. Y4j. 
II. 135. mentions the widow as the first heir of a sonless man 
dying separate; Visnu, Katyadyana and others say the same, 
So in medieval times the rights of widows to property were 
better recognized than in the times of the early sitra writers. 
In this respect the position of women improved in medieval 
times, though in the religious and other spheres their position 
became worse, as they were equated with Sidras. Yaska while 
explaining Rg. I. 124. 7 states that in the southern countries 
the widow of a sonless man goes to an assembly hall, stands 
upon a stool and when the members strike her with dice she 
gets the property of her deceased'*®° husband, This implies that 
in Nothern India widows did not succeed to their husband’s 
property in Yaska’s time. 


1360. stanta ga cia cia cucneaets waa! oe, T1248. 7; arate 
wget ures grarensh | mt: THR: UWA: | eTATT Waves | a TT AT 
ATS A ATT AT ates At TH Staley orreiFa Ar ieee ual raw TIL. 5. 


CHAPTER XII 


THE DUTIES OF A WIDOW, SOME PRIVILEGES 
OF WOMEN AND THE PURDA SYSTEM 


Vidhavadharmah 


So far the social position and the duties and rights of a 
wife during her husband’s life-time have been considered. We 
shall now consider the rules laid down for a wife if she bas 
the heavy misfortune to become a widow, "3°! 


The word vidhava occurs several times in the Rgveda (e. g. 
IV, 18.12, X. 18.7, X. 40. 2 and 8), but these passages contain 
very little that is indicative of their condition in society except 
Re. X. 40.2 (vide under niyoga). Rg. I. 87, 3 3° says ‘in the 
rapid movements of the Maruts the earth trembles like a woman 
deprived of her husband,’ That shows that widows trembled either 
from sorrow or from fear of molestation and ilJ-treatment. 


The Baud. Dh. S, '3*? II. 2, 66-68 prescribes that the widow 
of the departed should give up for one year honey, meat, wine 
and salt snd should sleep on the ground; according to Maud- 
galya (she shouid so act) for six months; after that period, 
if she is sonless, she msy procreate a son from her brother- 
in-law if the elc»rs consent.’ Vas, Dh. 8. (17. 55-56 ) contains 
similar provisions. Manu (V. 157-160) contains rules that 
have been repeated in almost all smrtis “a woman when her 
husband is dead, may, if she chooses, emaciate her body by 
subsisting on flowers, roots and fruits, but she should not even 
take the name of a stranger male. Tili her death she should be 
forbearing, observe vows, should be celibate and should hanker 
after that super-eminent code of conduct that is prescribed 
for women devoted to their husbands. On her husband's death, 
if a virtuous woman abides by the rule of celibacy, she goes 
to heaven reaewe® she be sonless, as the ancient perpeine! 


1361. Vide Colebrooke's Digest of Ilindu Law, .vol. II, cae lt 
pp. 158-161 for duties of widows who choose to survive thoir husbands 3 
vido ‘Dio Frau’ pp. 86-88 where Winternitz draws a dismal and 
somewhat exavgerated picture of the condition of the Hindu widow. 

1362. dqnmerg Bute taa wiaalag az gua wy tay, 1. 87. 3. 

1363, waeat Faget ayaiaaawanit astaqe: war | qvaraiaia 
alges: | ta Hea BeawaAar GaasadegaAgar it ay. y. |, IL. 2. 66-68. 


584 History of Dharmasastra [ Ch. XIT 


students ( like Sanaka ) did’, Katyayana '3" similarly provides 
“a sonless widow preserving the bed of her husband ( unsullied ) 
and residing with her elders and being self-controlled (or 
forbearing ) should enjoy her husband's property till her death ; 
after her the heirs of her husband would get it. A widow 
engrossed in religious observances and fasts, abiding by the 
vow of celibacy, always bent on restraining her senses and 
making gifts would go to heaven even though sonless,’ Parasara 
IV. 31 is almost the same as Manu V.160. Brhaspati'® says 
‘the wife is declared to be half of a man’s body, she participates 
equally in the husband’s merit and sin; a virtuous wife: 
whether she burns herself on her husband’s funeral fire or lives 
after bim, tends to the (spiritual) benefit of her husband’, 
Vrddha-Harita ( XI. 205-210) prescribes what a widow should 
do all her life. ‘She should give up adorning her hair, chewing 
betel-nut, wearing perfumes, flowers, ornaments and dyed 
clothes, taking food from a vessel of bronze, taking two meals 
a day, applying collyrium to her eyes; she should wear a white 
garment, should curb her senses and anger, she should not 
resort te deceits and tricks, should be free from laziness and 
sleep, should be pure and of good conduct, should always 
worship Hari, should sleep on the ground at night on a mat of 
kusa grass, she should be intent on concentration of mind and 
on the company of the good,’ Bana in his Harsacarita ( VI, last 
para ) indicates that widows did not apply eye-salve to their 
eyes nor rocana (yellow pigment) to their face and simply 
tied their hair.“** Pracetas '%°? forbids to an ascetic and a 
widow the chewing of betel leaves, ceremonial bath ( with oil 
&c.) and taking meal in a vessel of bell-metal. The Adiparva 
(160.12) says ‘just as birds flock to a piece of flesh left on 
he ground, so all men woo so or try to peadnee.) & woman whose 


1364, Ta Waa wa: oresaeit «a Rear a Sinica arargr 
Beas: U gaara serad swaieaat | great feragatt fet 
avid agra quoted in afte pp. 626-627; tho first verse isalso quoted 
in qraart, eafaae and other works. 
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quoted in waite. ( antysrae ) p. 161. 
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husband is dead’; while the Santiparva (148. 2) remarks 
‘all widows are in sorrow even if they have many sons,‘ 268 
The Skandapurina (Kastkhanda, chap. 4, vv. 71-106 and III 
Brahmaranya section chap. 7, vv. 67-81) has long passages 
on the duties of widows, many verses from which are quoted in 
the Madanaparijata ( pp. 202-203 ), the Nirnayasindhu, Dharma- 
sindhu and other nibandhas. A few striking verses may be 
translated here, The Skandapurana (III, Brahmaranya section 
chap. 7, verses 50-51) says ‘The widow is more iuauspicious 
than all other inauspicious things; at the sight of a widow 
no success can be had in any undertaking ; excepting one’s 
( widowed ) mother ail widows are void of auspicicusness; 
a wise man should avoid even their blessings like the poigon 
of a snake’, The KasIkhanda of the same purina, chap. 4, 
delivers itself thus ‘the tying up into a braid of the hair by 
tha widow leads to tha bondage of the husband; therefore a 
widow should always shave her head. She should always take 
one meal a duy and never a second; or she may perform the 
observanco of fast for a month or undergo the penance of cindra- 
yuna, A widow who sleeps on a cot would make her busband 
fall (in hell). A widow should never wash her body with 
fragrant unguents nor should enjoy the fragrance of sweet 
sinelling things; she she.ld everyday perform farpana with 
sesame, water and kuSa grass for her husband, his father 
aud grandfather after repealing their names and gotra; she 
should not sit in a bullock cart even when about to die, 
she shouid not put on s bodice, should not wear dyed garments 
and should observe special vows in Vaisakha, Kartika '%7° 
and Magha.’ The verse ‘vidhava-kabari-bandhu &e’ (Skanda, 


1368. sreenfad a sulaea gar win antaea can a® ciadiat 
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H. D. 74 


586 History of DharmaésGstra [ Ch, xf 


Kastkhanda 4.74) is the only verse on which the medieval 
writers rely for prescribing continual tonsure of widows. That 
chapter begins by extolling the pativrata ( Brhaspati does it with 
regard to Lopamudra, the wife of Agastya). It passes one’s under- 
standing why whena pativrata whose husband is living is before 
Brhaspati he should wax cloquent over the duties of widows 
( verses 71-106). Therefore this portion appears to be an 
interpolation in the Skandapurans itself. In Lakshmibai v. 
Ramchandra 1. L. R. 22 Bom. 590, it was held that the text 
* vidbava-kabari-bandho’ is of doubtful validity (p. 594). 
Besides 69 verses of this chapter 4 are common to chap. 7 
of the Dharmaranya section of the Skandapurana (III ) which 
precedes it. There is no reason why they should have been 
repeated, The Nirnayasindhu quotes a passage from the 
Brahmapurana as cited in the Prthvicandrodaya to the effect 
that graddha food should not be got prepared by a widow 
belonging to another gotra,'3?! 


The position of the Hindu widow was miserable and her 
lot was most unenviable. She was looked upon as inauspicious 
and so could take part in no festivities, such as those on 
marriage. She had not only to lead a life of perfect celibacy, 
even if she was a child widow, but she had to act like an 
ascatic, being poorly fed (only once a day ) and poorly clad, 
Her rights to property were negligible. Even if the husband 
died gonless she did not originally succeed es shown above 
(p. 582), Later on her position as an beir was improved; but even 
then she could ordinarily enjoy only the income of the pro- 
perty and could transfer it only for the legal necessities of the 
family (including herself ) or for the spiritual benefit of her 
husband, Ina joint Hindu family a widow had only the right 
of maintenance ( except in Bengal where she had more rights ), 
which would be forfeited if she bocame unchaste and porsisted in 
that course.'*"8 If she returned to a moral life then she may be 
entitled to bare starving maint-nance (vide above p. 573), 
Tf her husband had separate property and Jeff a son or sons, the 
widow was only entitled to maintenance. This was the law 
in British India till very recently. Recently the pesition of the 


Ail. gearearstad argt | taresei a oravst gars gaat aur! ease 
aur area fast METS Uo... wy=gigadangegasry u Forg- 
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1372. Vide Honama v, Timannabhat 1. L. R.1 Bom. 559; Bhikubai 
v. Hariba 1. L. BR. 49 Bom. 459, 


Ch, XIT] The Duties of a widow 587 


widow of a member in a joint Hindu family and of the widow 
of a person who leaves separate property has been improved 
by Act XVIII of 1937 as amended by Act XI of 1938. 


One subject that aruuses bitter controversies is the practice 
of tonsuring widows among brahmanas and certain other castes, 
A few words must be said on this, It is clear from the verse 
(vidhava-kabari-bandho &c,) of the Skandapurana quoted in the 
Madanaparijata and other nibandhas that for some time at least 
before the 14th century A. D. (when the Madanapdarijata was 
composed ) tongure of widows was in vogue. How and exactly 
when this practice srose cannot be established with certainty: 
That it is comparatively a later innovation can, however, be 
demonstrated. Two distinct propositions have to be inade out, 
first, that widows were tonsured on the death of their husbands, 
just as sons were tonsurcd and secondly, that widows were 
required by the texts to tonsure themselves continually from 
time to time till their death, though sons who had to tonsure 
themselves on their father’s death are not required to do so aficr- 
wards. The advocates of this practice rely upon three Vedic 
passages, viz, Rg. X. 40.2, Ap. M. Patha f. 4.9, and Atharvaveda 
14.2. 60, Re X. 40. 2 (cited below p. 606) refers to vidhava only 
and probably to riiyoga, but there is nothing about tonsure in that 
verse. Some modern orthouox Pandits ingeniously argue from the 
explanation of the word ‘vidhava’ in the Nirukta (IIL 15 vidha- 
vanad-va iti Carrasirah ), Carmasiras is the name of a former 
teacher according to all commentators of the Nirukta, but these 
pandits interpret it by a four de force as asynonym of vidhava 
(‘having only the bare skin on herhead’). Aboutthis interpretation 
the less said che better. Ap.M.P.1.5,9contains the word ‘vikes!’ 
which is translated as the appellation of a female goblin in 8, 
B. E. vol. 30 p. 187 ‘ mayst thou noé be beaten at thy breast by 
she goblin, the rough haired '*”* one’. Even taking ‘ vikesi' 
as referring to the maiden who is being married the meaning 
is ‘mayst thou, with dishevelled hair, not beat thy breast 
(through grief)’. The word ‘vikesi’ does not mean ‘a 
widow whose Lair is tonsured’; it ordinarily means‘ a woman 

1373, ara we ih ae seargera ager: aay lar et aggy at 
afaet staged afar Bas ceaedt at WaATTATAT UW atg. w. ar. TL. 5. 8, 
Vido am, 7. V. 1 where this ary elong with others is prescribed for 
offering thutis in the marriage rite. Itisalso employed for the same 
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with disbevelled hair’. The third passage is Atharvaveda '3"4 
14. 2. 60, that is a verse in a marriage hymn which means‘ if 
this daughter of thine has bewailed with loosened hair in thy 
house, doing evil by her wailing, from that sin let Agni and 
Savitr release thee’. Here it is impossible to hold that ‘ vike$1’ 
means tonsured, as this mantra is part of the marriage hymn 
and Agni is asked to remove the blemish due to the girl’s 
weeping at the approaching prospect of separation from her 
psrents, There is no comment of S&yana on this passage but 
elsewhere in the Atharvaveda when that word occurs as in 
Atharva XI. 9. 14 he paraphrases it by ‘ vikirnakes1' which docs 
not mean ‘with tonsured hair’ but only ‘having dishevelled hair’. 
Therefore there is no reference whatever to the tonsure of 
widows in the Veda, much less an injunction as to it. In the 
Baud. Pitrmedhasitra, '°75 elaborate rules are laid down about 
the cremation of one who had kirdled the sacred Vedic fires. 
In I. 4.3 it is said ‘his wives led by the youngest should 
follow the cortege with dishevelled hair and throwing dust on 
their shoulders ' and this they have to repeat several times ( vice 
J. 4. 12-13, I. 5. 5-7, I. 5. 12-14) on the way to tho cemetery. 
It is also said that they go round (the corpse) thrice with 
their hair gathered together (J. 4.13). Then in I, 12.7 shaving 
of the hair and moustache is prescribed for the close relatives 
of the deceased (amatyas ) who are present, his wives are not 
mentioned in this connection and JI. 3.17 expressly forbida 
tonsure of wives. 


Manu and Yaj, dilate on the duties of widowe, but they are 
entirely silent about tonsure. Nor does any other ancient smrti 
refer to it. On the contrary Vrddba-Harita ( XI. 206 quoted 
above p, 584 ) asks the widow not to deck her hair, among other 
things which she is not to do. This makes it clear that 
the widows kept their hair. The word ‘ kegsrafijanain’ is to 
be dissolved as ‘ ke&anarh rafijanam’ and not as ‘ kesasca 
Tafijanam os’ (as Vrddha-Harita XI. 103 makes it clear by 
epics! ing * kesan&m febjaderbhert ae Tt can be penowo that 
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at least ksatriya widows never tonsured their head. In the 
Mahabharata whenever the widows of the fallen warriors are 
described they are always referred to as ‘ having dishevelled 
hair’ and there is not a single reference to tonsure 8°" of 
widows, In the Hargacarita, Harsa'?”? in his soliloquy on 
the death of his father Prabhakaravardhana says ‘may the 
Glory of super-eminent man-hood tie up her hair in the way in 
which widows tie up their hair’, In the Pehos prasasti of king 
Mahendrapdla of Kanoj (E. J. vol. 1. p, 246 verse 16) the widows 
of his enemies are spoken of as shedding tears on their cheeks 
and having long ( not braided ) and profuse '*® tresses. 


The orthodox pandits rely on a verse in Vedavyasa-smrti '379 
II. 53 ‘a brélimana woman should enter fire, clasping the dead 
body of her husband; if she lives (does not become sal? ) she 
being tyakiakesa should emaciate her body by tapas’. ‘The read- 
ing ‘ brahmani’ for ‘jivantl’ is not good, asthe word ‘brahmani’ 
is redundant having occurred in the first half aud as the second 
half refers to the fact of her surviving after her husband, In 
this verse the injunction relates only to the emaciation of the 
body ( Sosayet ), the word ‘tyaktakesa’ being only an attribute of 
the subject is no part of the predicate, which alone is enjoined. 
The general rule laid down by the Mimamaa is (III, 1. 13-15, the 
grahaikatvanyaya)!"" that vhe attributes of a subject are no ae 


1376. c.g. (MAR: Hr: Hwa arazs eftaa 16. 18 (arearet 
doscribes her daughtors-in-law ); ‘matoiareti aarti Fava ! 
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1380. The grahaikatvaaytya is as follows: The text a dare 
does not mean that o single sacrificial vessel is to bo cleansed, but 
rather that all are to be cleansed, The singular number (in gruhuim ) is 
an attribute of the subject about which cleansing is predicuted and go it 
ia no part of the injunction. Vide my notes to the Vyavahira-muytkha 
pp. 83-84,121-122, where examples of the application of this maxim are 
given. The Pandits try to apply the rules in Jaimini 111, 8, 34-46, but 
those rules are inapplicuble, since in the passage of Voda-Vyasa thore is 
a verbin the potential mood, while in tho vedic sentence interpreted in 
Jaimini II. 3. 34-46 thore ia no verb in the potential mood. 
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of the injunction. There is no injunction about hesa (hair) in 
the Vedavydsa passage, Besides the word tyaktakesa ( who has 
given up hair) may possibly be made to yield three meanings, viz. 
(1) one who has given up or is unmindful of dressing or decking 
her hair, (2) one whose hair is given up in accordance with the 

prescription of some smrtis that only two finger-breadths of 

tresses are to be cut off when doing penance for govadha &e. 

in the case of women (vide Parigara IX. 54-55, Angiras 163, 
Yama 54); (3) one whose head is tonsured. For the first 

Meaning vide Raghuvamsa IX. 14 (where ‘analakam’ is 

explained by Mallinatha as‘ who have given up ornamenting 

the hair’). For this meaning of ‘tyakta’ vide Bhagavadgita 

L 33 ‘ tyaktajivitah’. ‘Tyakta’ by itself never means tonsured. 

The third meaning will be only implied if at all, while the 

first two are the usual meanings. Further, the interpretation 

of the Veda-Vydsa smrti IL 53 given by the pandits is liable 

to the fault called vakyabheda (i. ec. it lsys down two 

injunctions in one and the same sentence), as they say 

that Veda-Vyaga calls upon widows to tonsure themselves 

and to emaciate their body. Besides, if Veds-Vy4sa really 

meant to enjoin tonsure, the verse could easily have been made 

to read ‘ jivantl ced vapet kesin tapasi &c.’ Lastly assuming 

that Veda-Vyasa refers to tonsure, there is conflict among smrtis, 
since Vrddha-Harita ( quoted above ) allows her to keep her hair, 
and since an option results when two texts of equal authority 

conflict ( Gaut, I, 5 ), 138! 


The Mit. on Yaj. ITI. 325 quotes a text of Manu (not found 
in the printed Manu ) ‘ shaving of the hair is not desired in the 
case of learned men, the king and women, except in the case of 
one guilty of mahapataka or the killer of a cow and a brahma- 
cérl guilty of sexual intercourse.’'? The Mit. nowhere refers 
to tonsure as one of the obligatory matters for widows. 


The orthodox pandits further rely upon Ap, Dh, S. 1. 3. 10, 6, 
its explanation in the Mit. on Yaj. III.17 and the explanation 
of the Mit, in the commentary, Balambhatt!. Apastamba’s sitra 
is delivered whon the context is about cessation of Veda study 
(anadhyaya). Ap. says ‘(the student) shall cease studying 
Veda for 12 days if his mother, father or teacher dies. In the 
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case of the death of these he must also bathe for the same 
number of days. Persons who are younger than (the relation 
deceased ) must shave their hair. 83 Some declare that students 
who have returned home con completion of brahmacarya shall 
never shave except when engaged in a grauta sacrifice, In 
saltras even the top-lock must be shaved’, In this there is no 
reference to women, much less to widows and lesser still to 
the tonsure of widows. The reference to érauta sacrifices, sattra, 
and-sikha indicates that only males are in view. The Mit. on Yaj. 
III. 17 explains at length Ap. Dh. 8. 1 3.10.6. It gives two 
senses of ‘anubh&vin’ viz. those who experience sorrow on tha 
death of a person i. e, his sapindas ( from the root ‘bha’ with 
‘anu,’ to experiance) and those who are born after the deceased i. @, 
who sro younger than the deceased (from ‘ bhai* with ‘anu’ to 
be born after ). The Mit. then combines '*** these and remarks 
‘those sapindas of the deceased who are younger than the lutter 
have to shave themselves on the death of a relative’. This is its 
own view. It then refers to the view of some that ‘anubhavin’ 
in Ap. means ‘ son’ and those latter rely on a restrictive text 
‘shaving is declared on seven occasions only, viz. on the 
Ganges, in the Bhaskara-ksetra, cn the death of one’s parents or 
teacher, at the time of consecratiug Srauta fires, and at the time 
of a soma sacrifice’. It is clear that the Mit. does not expressly 
mention the wife or widow here. Supposing that she is impliedly 
referred to as a sapinda and as younger than her husband, this 
will at the most come to the requirement that on the death of the 
husband the wife had to undergo shaving, just as her son would 
have to do. But this passsge cannot be used to support continual 
shaving of w'dows throughout life. Really ‘anubbavinam’ in Ap. 
eannot include the wife ; since if women wers to be included by 
the rule of ekasesa ( vide Panini I. 2.67) the absurd conclusion 
would follow that the daughters of the deceased and his younger 
brother's wives { who are all sapindas and younger) would have 
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to be shaved. The Nirnayasindhu '* (composed in 1612 A. D.) 
and the Balambhatti ( composed towards the end of the 18th 
century ) were both familiar with the tonsure of widows and so 
they interpret Ap, and the Mit. as requiring shaving for the 
wife on the 10th day after the death of the husband and rely on 
a text of Vyasa quoted in Apararka. The Balambhatt! says “ the 
words ‘on the death of the mother and father’ are only illustra- 
tive and so the same rule applies to the husband’s death.” Even 
conceding all this far-fetched interpretation, there is no 
authority for the continual tonsure of widows thronghout their 
lives in these passages. It may be noted that the Madana- 
parijata '8* which contains the verse ( vidbava-kabar)-bandho 
&c. quoted above ) does not include the widow among ‘ anubha- 
vindm ’, but only male sapindas and sons, 


The foregoing discuasion leads to the following conclusions. 
There is no express Vedic authority for the tonsure of widows. 
The grhys or dharma siitras do not refer to it; nor do important 
smrtis like those of Manu and Yaj. If one or two smrti 
verses of doubtful import seem to refer to it, other smrtis 
like Vrddha-Ha@rita sre to an opposite effect. Some of the 
smrti texts only refer, if at all, to one shaving on the 
husband’s death, but there is no smrti passage prescribing 
continual shaving for widows, There is only tho Skandspurina 
passage expressly requiring tonsure of widows, The Mit. 
and Apsrarka are silent about it. It appoare that the practice 
was gradually evolved after the 10th or 11th century. As widows 
were equated with yafis for several injunctions (vide note 
1367 above ) and as the latter shaved themselves, widows were 
gradually required to doso. By rendering them ugly it might 
have been intended to keep them chaste. Probably the example 
of Buddhist and Jaina nuns may hxve also suggested the cruel 
BEBCbICes We find from the ip Cullnvages "87 that Buddhist nuns 
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1387. Vide 8. B. BE. vol. 20 (Visaya toxts) p. 321, For Jaina 


huns cutting off their trosses or plucking their hair, vide Uttaratdhya- 
yana XXL. 30. (5. B. i. vol, 45, p. 116). 
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cut off their hair and put on orange-coloured robes. In Maha- 
ragtra brahmana widows a few years ago wore a garment that 
was reddish { and even now a few old widows do wear it), At 
all events the practice is not very old and hardly any digest 
before the Madanaparijata ( 14th century ) quotes the Skanda- 
purana text. The practice is dying out and deserves to be 
suppressed at once, though strange insistence on it sometimes 
obtains public notoriety. Recently the worshippers in the 
famous shrine of Vithoba at Pandharpur in Maharastra pre- 
vented an untonsured brahmana widow from having darsana of 
the idol in the customary way i.e. by placing tho head on the 
feet of the idol, while they were prepared to allow untonsured 
widows of all castes (excapt the so called untouchables ), and 
even Hindu prostitutes in the keeping of Christians or Maho- 
medans to have dargana in that way. Tke matter came before 
a sivil court, where it was decided in favour of the widow 
that no such discrimination could be allowed to prevail, but 
owing to certain unforeseen circumstances the case did not 
come before the Bombay High Court. 


It would be of interest to many to learn that among one 
sect ( the Tengalai ) of the Sri-vaisnavas ( tollowers of Rima- 
nuja) tonsure of widows has been forbidden for centuries, 
though that sect is most orthodox in other matters. '*"* The 
Sidrakamalakara remarks that widows in Gauda keep 
their hair, '*° 


Froin very ancient times, it appears the idea was that 
women should not be killed on any account. The Sat. Br. 
( XI. 4.3. 2,5. B. E. vol. 44, p. 62) says'° * pecyle do not kill 
a woman, but rather take (anything ) from her (leaving her ) 
alive’. It was only the king who w:s authorised, according to 
Visvariipa, to punish a woman to death for adultery with a 
man of a very low caste ( vide Gaut. and Manu VIII. 371 quoted 
above on p. 572), but the king had to undergo a slight penance 
for doing this ( vide Yj. III. 268). Manu XI.190 ordains that 
one who killed a woman was not to be sssociated with, even 
after he ne Benoriled: the requisite penance. Manu IX. 232 calls 


1388. Vide faditn Antiquary vol. III pp. “136-137 for. passages 
quoted from many works forbidding the tonsure uf widows. 
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upon the king to punish with death those who murder women, 
children and brahmanas. The Mahabharata frequently refers 
to this chivalrous rule. Adiparva'®' 158, 31 says ‘those who 
know dharma declare that women are not to be killed’. The 
Sabhadparva 41. 13 prescribes ‘one’s weapons should not be 
directed against women, cows, brahmanas, against one who 
gave livelihood or shelter’, In the Santiparva (135.14) even 
thieves are instructed not to kill women. Vide also Adi. 155, 2, 
217, 4, Vanaparva 206.46. The Ramayana ( Balakanda ) also 
breathes this sentiment, when Rama was called upon to kill the 
ogress Tataka. 


Even for the most serious offence of adultery with a man 
of a low caste Yaj. II. 286 prescribes for the womanthe punish- 
ment of cutting the ear &c, Similarly Vrddha—Harlta VII. 192 
prescribes the cutting of the nose, oar and lip for attempt to 
murder the husband or her foetus. Vide Yaj. II, 278-279 for 
the sentence of dcath in the case of women for certain offences, 


It has been seen how women gradually lost the privilege of 
upsnayana, of studying the Veda, of having al] the samskadraa 
performed with Vedic mantras and how they came to be 
regarded as entirely dependent an men, Their position hecame 
assimilated to that of the giidras """ ia many matters. <A few 
examples will be cited here. All dwijatis wero to sip water 
thrise (deamana) for purifying their body, but women and 
§iidras were to sip water only oncsa for that purpose ( Manu 
V. 139, Yaj. 1.21), The dvijatis were 3" to take their bath to 
the accompaniment of Vedic mantras, while women and sidras 
were to bathe silently. Sddras and women were to perform 
what is called dmasraddha (i. e. Sriddiia without cooked food), '3%4 
The sanie penance was prescribed for killing a Sadra or a 
woman ( Baud. Dh. 8. If. 1. 11-12, Parasara VI.16 ). Ordinarily 
women, childrsn and very cld men could not be witnesses ( Ya), 


1391. syaegr fara sear aden waters | anged 158. 31; aig stg + 
altiat Tiaay sary Wl wed ares wwra Ty ww eareniaera: W wares 41, 13. 
1392. ‘efteqarer wun Fit area’ 249. a. p. 112; faerie 
MARAT aR | Tgea HAeta: dort qearaay | adler 
quoted to eansrAyt p. 2x1. 
1093. agerafat Sa aereradead | geiers i qeed art wT ee 
Arse Rosy quoted in wie. I. p. 181. 


1994. aiga: saaaaa smnd area amen aur paldraar 
aTaoa ZW aay quoted in eqtarte ( strze ) pp. 491-92. 
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If. 70, Narada, rnadana, vv. 178, 190, 191), but Manu 
VIII. 68, 70, Yaj. II. 72, and Narada, rnadina 155 allowed 
women to be witnesses in disputes between women or when no 
other witness could be ‘ad or in the cases of theft, adultery and 
othcr offences in which force was an element. Documents 
taken from or transactions ( particularly gift, sale and mortgage 
of lands or houses) made with women were ordinarily to be 
treated as voidable like those brought about by force or fraud 
( vide Narada, rnddana 26, 137, Yaj. II. 31). But this instead 
of being regarded as a disability was rather a boon owing to the 
general illiteracy of women. The Tristhalisetu ( of Narayana ) 
quotes « passage of tho Brhan-Naradiya purana to the effect that 
women, thoxs whose upanayana bas not been performed and 
sadris have no right to establish the images of Visnu or 
Siva. 


If thers were many and heavy disabilities on women in 
certain matters, they cujoyed in certain directiotss more privi- 
leges than men. Té hag been already seen that women were not 
to be killed nor were they to be «bandoned even when guilty of 
adultery. They also enjoyed the right of precedence on the road 
(vide p. 146 above), The dauzhter’"* of a palifa was not regerded 
as pafita, though the son of a patifa was regarded as paifa ( vide 
Vas. 13. 51-53, Ap. Dh. w. If. 6. 13. 4, Yaj. IIT. 261). Women "397 
had to undergo only half of the prayascitta that men had to 
undergo for the tame lapse (Visnu Dh, 8, 54. 33, Devala 30, &c). 
Womer received 8 honour according to the ages of their 
husbands, whatever their own sges may be (Ap. Dh, 8, 
I. 4.14,18), Just as brahmanas learned in the Vedas were tc 
be free fru taxes, the women of all varnas (except those of 
pratiloma castes ) had to pay no taxes, *” uccording to Ap. Dh, 


1595. @ioumardiamt qual w atatt waa aritenrtisies ovitat 
WHWT Bl Fit TTA ( quoted in qzHABMAT p- 32 ). 

1396. aftaeticare: Tid waters rar Carnie wentadh arate 
wea | wives 13. 51-53 ; aeat aagegei Hrs aarat ar. ILI. 261. 
The fare on at. TIL. 261 quotes Vas. and a passage from grtmamudeg to 
the same cffcot. 

1397, grafarandaciea faai Otter cr Ws eas 4. 33, Say 30, quoted 
in fare on ar, LL. 293, arzagetrrmgsrararag! =qaa quoted by saree 
p. 1199. 

1398. afaae: fra: tena. a. gL 4. 14. 18, 

1399, aaa: stifare: | wiaotat q fara: tang, u. @. Il, 10. 26. 10-11; 
MHU BiPad WsaPAAA A AM|TeASTIATAL | ares 19. 23, 
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S. IL 10, 26. 10-11), Vas, Du. S. 19, 23 limita this exemption 
to women who are young or just delivered of achiJd. Pregnant 
women from the third month of pregnancy, forest hermits, 
salnnyasins and brahmanas and brahmacarins had to pay no tax 
st a ferry (Manu VIII. 407 and Visnu V. 132). According to 
Gaut, V. 23 and Yaj. I. 105 children, the daughters and sisters 
who are marrisd and yet stay with their parents or brothers, 
pregnant women, unmarried daughters, guests and servants are 
to be fed before the master and mistress of the house; while 
Manu II[. 114 and Visnu Dh. 8. 67. 39 go a step further and say 
that freshly married girls of the family, unmarried girls, 
pregnant women are to be fed even before guests. A judicial 
proceeding in which & woman was a party, or which was 
heard at night or outside the village or inside a house (i.e. 
notin public) or before enemies was liable to be reviewed 
( Narada "°° I. 43). Ordinarily trial by ordeal did not apply to 
a woman, whether she was plaintiff or defendant, but if at alla 
woman had to prove her case by ordeal, only the ordent of indi 
( balance ) was prescribed for hor ( Yaj. 11. 98 and Mit. thereon }. 
In succession to stridhana property, daughters were preferred to 
sons. Women did not lose their stridhana by adverse possession 
( Yaj, If, 25, Narada, rnidina 82-83), Women were always to 
be consulted about acdra, Ap. Dh. S. IL 11. 29. 15 cites the 
view that rulea not atated in the siitra are, according to 
some teachers, to be understood from women and from mon of 
all castes, Ap. gr. Il. 15 prescribes that in marriage tho usages 
to be followed are to be learnt from women. Vide also ASv. gr. 
J. 14.8, Manu ITI, 223, Vaik. JIL 21, '°! 


One interesting question is whether the practice of purda 
now in vogue among Moslems and also among Hindus in certain 
provinces of India prevailed in ancient times, Rg. X. 85, 33 
(used in the marriage rite) expressly calls upon people to look 
atthe bride. ‘This bride is endowed with great auspicious- 
ness; assemble together and see her} having given her bless- 
ings of good luck you msy go to your house’, The Asv. 
er. I. 8. 7 prescribes that at each halting place when the 
eked is ee to his village with hia bride he should 


100. hig war shee estne sTAER: HAcIT YA: Baeyar- 
farg u arg 1. 43. 


MOL, Sqeneaea cate rarely wait ates aries aie aia vq Pere 
HIT: Ga Rrarant cuca | Seraeara LL. 21. 
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look at the spectators with the verse Rg. X. 85. 33." This 
shows that ro veil was worn by the bride and she appeared in 
public without one. Though in the marriage hymn there isa 
blessing (Reg. X. 85. 46) that the bride was to dominate over her 
father-in-law, mother-in-law, sister-in-law and brother-in-law, 
it appears that that was only a blessing and the heart's 
wish, but the reality was somewhat different. The Ait. Br.'# 
(12. 11) says that the daughter-in-law is abashed in the 
presence of the father-in-law and goes away concealing 
herself from him. This indicates that there was some restraint 
for younger women when they were in the presence of 
elders. But in the grhys and dharma sitras there is no 
reference to any veil for women when moving in public. Panini 
IJT. 2, 26 teaches the formation of ‘asiryampagya’ (who do not 
seo the sun) applied to queens. That only shows that royai 
ladies did not leave the precincts of the palace and come under 
public gaze, In the Ayodhya-kandae * (33, 8) it is said ‘ people 
walking on the publio road see to-day Sita who could not 
formerly be gscen even by aerial beings’. Similarly it is stated 
in the same kanda (116.28) ‘the appsarance of a woman in 
public is not blamable in misfortunes, diffioulties, in wars, 
in svayamvara, in a sacrifice, and in a marrisge’. In the 
Sabhaparva '*°5 69.9 Draupad! exclaims ‘we have heard that 
ancient people did not take married women to the public 
assembly-hall; that ancient and long-standing practice has 
been contravened by the Keauravas’. She says this after 
referring to the fact that, since she was seen at her svayamvara 
by the kings, she was never seen again by them till the day she 





1402, gageuta agitat waa ETA! aiaraAsy qearararet faders 3. 
X. 85. 338. This occurs in aq. a. or. J. 9. 5. andis prescribed in siya. a, 
6. 11 for japa after u boy is seatod on tho bride’s lap. In Kathaka gr, 
25.46 the verse ‘sumangalir-iyam’ is to be repeated when the bride 
sees the polestar and Arundhati and is addressed to these latter. In 
llir. Gr. 1. 19. 4 this verse is repeated by the bridegroom when the bride 
is brought to him before the fire, which is about to be kindled. 

1403. sedate: tam agumsrara fesramaaata at War wear 
fasraaratias @. arr. 12. 11. 


1404, arastear gage Wace t AG Sat Tea UAT 
sat: gees 93, 8; wade a SPE Bay eT a a oh are at qa 
grad fara: " aaa 116. 28, 

1405. usal fat ant ga a wartie a: gala ae: AAA gay aa: 
qapra: te ear 69. 9 
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was brought to the assembly-hall when Yudhisthira gambled 
and lost everything. This shows that women, particularly high- 
born ladies, did not appear in public except on certain occasions, 
but it does not follow that they always wore the veil. When 
the Kauravas were routed the Salyaparva (29. 74 ) laments that 
their ladies whom even the sun did not see in their palaces were 
seen by the common peopla who had come to the capital, Vide 
also Sabhaparva 97. 4-7, Salyaparva 19, 63, Striparva 9. 9-10, 
Asrama-vasi-parvea 15,13. In the Harsacarita (IV) princess 
RajvaSri, whom the intended bride-groom Grahavarma came to 
geo just before marriage, is described as having her face covered 
with a veil of fine red cloth. In another place, while describing 
the country of Sthanvi$vara ( modern Thanesar) Bana says 
“where bees drawn by the fragrance of the breaths of the ladios 
(and hovering round their faces ) served o5 a charming veil for 
their faces and the veil actually worn by them became a mere 
redundancy worn because it was the practico of high-born 
ladies to wear one’. In the Kadambarl also (para 99) Bana 
describes Patralekha as covering her faca with a veil of red 
cloth. Inthe Sakuntala "°* when Sakuntald is taken to the 
court of Dusyanta she is described as wearing a veil. So it must 
be conceded that ladies of high rank did not appear in public 
without a veil, but ordinarily women di:! not wear any veil. It 
is probably after the advent of the Moslems that the wearing of 
a veil, which was not guite unknown, became goneral among 
Hindu women in Northern and Eastern India, Vide Indian 
Antiquary for 1933 p. 15, where a passage is quoted from the 
Sankhyatattva-kaumudi of Vacaspati (9th cantury A. D.) 
referring to ladies of good family not appesring in public 
without a veil and Pathak Commemoration vol. p. 72 for 
refereuces from Buddhist works about the practice of purda. 


1406. apy. HET PRAL SAT .. aqaagads evar V, 4th para from 
a at a... Feaqegenaegerad woh garrcr Hvaaarant 

aie! erates Ill p. 44 of my edition; vide ao similar conceit in 
‘ Rramraapratpatariranagederd aisigaanerea Pregriear 
wrefta I. p.15 of my edition ; * SRT TRIANS ATA CATS ATT. 


wraaa ke.) ageeti, gant para 99; qrivaquacsradt artatiepesiiz- 
wraray | srrageeray V. 13. 


CHAPTER XIII 
NIYOGA 


Niyoga—{ appointment of a wife or widow to procreate a 
son from intercourse with an appointed malo ), 


Great divergence of views prevails about the origin and 
purpose of this practice. It will be best first to begin by 
examining the most ancient smrtis that permitted this practice, 
Gaut.’"" 18. 4-14 have great bearing on this point. Gaut. 
18. 4-8 ara: ‘a woman whose husband is dead and who desires 
offspring may secure a son from her brother-in-law. She 
should obtain the permission of the elders 4° and have 
intercourse only during the menstrual period (eccluding the 
first four deys). She may obtain a son from & sapiida, a 
sagotra, a sapravarn or one who belongs to the same caste 
(when there is no brother-inlaw). Some (hold that this 
practice is allowed ) with nobody except a brother-in-law. She 
shall uot bear more than two sons (by this practice)". Gaut. 
18.11 says theta child vegotten at the request of a living 
busband on his wife belongs to the husband. Guaut, (28, 32) 
says that such : son is called ksetruja. The wife is called 
ksetra “°° ( field ), the husband of the wife or widow is called 
ksetrin or ksetrika {to whom tho wife or widow belongs) and the 
person appointed to produce offspring is called bijin (one who 
sows the sued ) or niyogin ( Vas. 17, 64, one who is appointed ). 


1407. safararaiecagag | wera saNdiar | iqveniaigdasaemt 
WAAaEl! TaIUgeds | arlatedtrq i ataa 18. 4-8. ewqa explains 
aratadray difforently ‘suaaqendiea fgatd a waafatt? (i c. not 
moro than onc son is to be so procreated ). 

1408. Tho word we means only the relutives of the husband and 
not the father of the widow ‘saaz STMT CS ATT AT WIaTAT FEM a Tar- 
qa: Aare on wg IX. 59. geqa differs and explains qiaa 18. 5 ay ‘aeht: 
qiarat: fasaat frame adi dasya. Manu (1X. 60-61 ) shows that some 
said that only one son could be had by faq, while olbors held that two 
could bo had, 

1409. Vide wg IX. 32, 33 and 53 for the words ay, ita, difsa; 
ayaa 18. 11 and Ap. Dh. 8, II. 6. 13. 6 employ tho word aq for wife 
and Gaut. IV. 3 has the word ‘ bijin ’. 
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The Vas. Dh. S. (17, 56-65) similarly prescribes '*!° ‘ the 
father or brother of the widow (or widow's husband) shall 
assemble the gurus who taught or sacrificed for the deceased 
husband and his relatives and shall appoint her (to raise issue 
for the deceased husband ). Let him not appoint a widow who 
is mad, not master of herself (through grief &c.) or is diseased 
or is very old. (Upto) sixteen years (after puberty is the 
period for appointing a widow) nor shall an appointment 
be made if the person who is to approach her ia sickly. Let him 
appreach the widow in the muhirta sacred '! to Prajapati like 
a husband, without dallying with her and without abusing or 
ill-treating her. No appointment shall be made through a 
desire to obtain '* the estate.’ Baud. Dh. S, II. 2.17 (8. B. E. 
vol. 14, p. 226 ) defines a ksefraja son as one who is begotten by 
another man after permission on the wife of a deceased person 
or of a eunuch or of one who is suffering from (an incurable 
disease). Manu (IX. 59-61) says that a widow who is 
properly appointed may obtain offspring, ian case there is total 
failure of issue, from her brother-in-law or a sapinda of her 
husband, that the person appointed should approach her in tha 
dark and should be anointed with ghee and should procreate 
only one son and never two, while some say that he may 
procreste two. Baud. Dh. 8. II. 2. 68-70, Yaj. I. 68-69 and 
Narada (stripursa, 80-83 ) lay down similar rules. Kautilya 
(1.17, p. 35) says that a king who is old or suffering from 
(incurable ) diseuse should procreaie a gon on his queen through 
a matrbandhu or a feudatory chief endowed with qualities 
similar to his, In another place he says that if oa brihmana 
dies without leaving a near heir, then a sagotra or mdatrbandhu 





1410. sed... Rominwifteraratad ar wer a Rat 
WIG | a Veet caret ar Pree | sarah ares vali) a Q- 
FAI HUNG UAKy aed ciara dey APART recyquaqry- 
Care... RISA Pai: | ates 17. 56-61, 65. 

1411. orsgeq aed is the same as are aga viz. the last watch of 
the night (io, g tks ofan hour before sunrise ). Vide afeg 12. 47, 
Ra 4. 92. 

1412, The idea is that the widow must not be moved to the act by 
a mercenary motive, According to urtsae whose views are cited in the 
Witfrarey of fare ( p. 633) the widow of a separated sonless man 
could get the property of her husband only if sho submitted to niyoga, 
otherwise ahe was to get only maintenunce. Dhfregvara upparently based 


hie view On some ancient texts. Vas. in the last sentence negatives 
euch ideas. 
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may be appointed to procreate a ksetraja son, who should get the 
inheritance." The conditions necessary to allow niyoga were: 
(1) the husband, whether living or dead, must have no son; (2) 
the gurus in a family council shou'd decide to appoint the 
widow to raise issuc for the husband; (3) the person appointed 
must be either the husband’s brother, or a sapinda or sagotra of 
the husband or (according to Gautama, a sapravara or a person 
of the same caste ); (4) the person appoitited and the widow must 
be actuated by no lust but only by # sense of duty; (5) the 
person appointed must be anointed with ghce or oil (Narada,!*" 
stripumsa, 82), must not speak with or kiss her or engace in 
sportive dalliance with the woman; (6) this relationship was to 
last till one son was born ( or two according to some); (7) the 
widow :uust be comparatively young, she should not be old or 
sterile or past child-bearing or sickly or unwilling or pregnant 
(Baud. Db. §. iI, 2.70, Narada, stripurnsa 83-84); (8) after the birth 
of a son they were to regard themselves ag fathcrein-law and 
daughter-in law (Manu ]X.62) It is further mado clour hy 
the texts that if e brother-in-law has intercourse with his 
sister-in-law without appointment by elders or if be duvs so 
even when appsinted by elders but the other circumstances 
do not exist (e.g. if the husband has a son), he would be 
guilty of the sin of incee* (vido Manu IX, 58, 63, 143, 144 and 
Narada, stripumsa 85-86 ) andason, bornof such intercourse, 
would be a bastard and not entitled to any wealth ( Narada, 
atripumea $4-85 ) and that he would"® belong to the begetter 
(Vas. Uh. 8.17.63) Narada says that if a widow or a male 
acts contrary to the stringent provisicus about azyoga, he or she 
should be «+verely punished by the king cr ortherwisa there 
would be confusion. Yaj, LI. 234 makes each a person liable 
to be sentenced to a fine of one hundred panas, It will be seen 
from the above that even in the times of the Dharmasitras, 
the practice of niyoga was hedged round with so many restric- 


1413. gata raraat a Wa A Eee eaaeqaaaT Be Ata 
aungag | pied (1.17. p. 35); ay at aatger Rae: dat gaa an 
ary: AMAT aT aed eeAA AAG Heed LL. 6 Cp. 163). 

1414. gtarasa ararity asaraata atl aarad ute asia 
aerate i ateg (alga) verse 82, fasreq on ar. i. 63 says yaryawaaat 
aramngranatania | casarieepang taritaarg gutaT! 

14. afta a a art gansrarerg 0 reaqaiirtd eager 
aig: | areg (eftga) 84-85, 

B.D. 76 
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tions that it must not haye been very much prevalent and 
instances must have been rather rare. 


While ancient Dharmasttras like Gautama sllowed 
niyoga, there were other dharmasttras and writers almosé as 
old as Geutama thot condemned the practice and forbade it. 
Ap. Dh. S.¥!° I], 10, 27. 5-7 after referring to the view of some 
that a girl is given to a family in marriage and declaring that 
that practice ( of polyaudry ) is forbidden adds a condemnation 
of niyoga ‘the hand (of a asgotra is considered to be) that of a 
_ stranger; that if (the marriage vow) is transgressed, both 
( husband snd wife) certainly go to hell and that the reward 
obtained from observing the restrictions of the law is preferable 
to offepring obtained in this manner (by niyoga).’ Baud. Dh. 8. 
If, 2.38 refers'*” to the view of Aupsjanghani that it is only the 
aurasa son that is to be recognized a3 a son and then quotes three 
verses (probably of the same ancient ssge ), which are also cited 
as quotations by Ap. Dh. S. (II. 6.13.6) and which call upon 
husbands to guard their wives and not allow others to procreate 
sons on the latter, as the sons so procreated will benefit only the 
begetter. Manu, though at first he describes nfyogu, ultimately 
condemns it in the strongest terms possible (IX. 64-68), He 
says that among dvijatis a widow should never be appointed 
to raise issue from another, for by doing so ancient dharma 
would be violated, that in the mantras relating to marriage 
there is no referauce to niyogs nor is the remarriage of a 
widow spceken of in the precedure about marriage, that niyoga 
is a beastly way and was first brought into vogue by king Vena 
who thereby csused varndesatikaru, and that since that time 
good men condemn him who throngh ignorance appoints a 
widow to produce offspring. Manu (1X. 69-70) explains the 
meaning of niyoga by saying that the rules and the ancient 
texts about niyoga apply or refer to that case only where, after 
a girl is promised cs a bride, the intended bridegroom dies, the 


3 1416. safe i oeed ores Cazeaiama wy gaewsaee: | ua 
te adiaqrargag vaaeanarcaig | wre. gy. a, 11.10. 27. 5-7. 

1417.) An atoarara or-gia is @ teacher mentioned in the dy at the 
end of Br, Up. Ul. 6 and IV. 6. gartinediaqia dit aan var) wat 
Wa HEA BA: Gara i ur ya wala Teg qaqa) aaa 
waka Gog tae NSA Tare aegNa aT a: BY Tearia ais: | ataaa: 
war wala wines Aa Aa Her arava gy. gw. gw I]. 2. 39-41 =sne, yg. a. 
iM. 6. 13. 6 ( with slight variations ). meequzrgy 49. 13 has the half verse 
Rirat waa Ta: ate anarqara ). The last verse ocours in Yas. 17. 9 also. 
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brothor of the lutter is called upon to marry the girl and to 
have intercourse with her only once during each period till 
she gives birth to a gon who would be the son of the deceased. 
Though Manu condeiined the anciznt practice of niyoga, he 
had to make provision for the ksefraj con as regards partition 
(TX. 120-121, 145), It shonld be noticed think if the inter- 
pretation of Manu IX. 69-70 be sceeptcd, the word ‘ vidhava" 
would havo to be taken in two different senses in Manu and 
other texts e, g, in 1X. 60 where Menu sposks of niyoga, the 
word means u girl promised too bridegroom who died before 
the marriage cerenouy wes gene through, whilo in Manu 
IX. G4 ‘vidhavaé’ means ‘a widew whose hushand died after 
mnurriage wes completed.’ To say the least, this eontravenes 
the ecitou of Minédrnsa interpretation that the same word in 
the same pessags or context should have only one meaning. 
DBrhaspati"'® refers te the fact that the Manuemti first des- 
cribed the ancient nycya and then forbade it ard adds that in 
former ages meu possessed fapas and kuewledge aul could 
strictly carry out the rules while in dvapara and kali ages 
there is groat deterioration of power and so men of these times 
cannot now practise niyoga. The several kinds of songs will 
be dealt with under vyavahara. 





The Visnn Dh. S. (J5.3) contains an innovation which is not 
found in the siifras of Gau'ama and Vasistha viz, the ' ksetraja 
is ong" who is progreated on an appointed wife or widow by a 
sapind: of the husvand or by a brabmana.’ The Mababharata 
is replete with cases of niyogs. Adiparva (95 and 103) 
narrates how Satyavati pressed Bhisma to procreate sons for 
hig younger brother Vicitravirya (who was dead) from his 
queens and how ( Adi, 105) when Bhisma refused Vyasa ulti- 
mately was appointed by Vyasa’s mother Satyavati and pro- 
created Dirtarastra and Pandu. Runmenebiaia > nepHteg 4 to 
1418.0 ww Praia eferar fae: FqqaT wT} QUHATER aaa waaeaaar 
Wa aATTAATAAT AT: Brangt aa! Tt a Hat wee aT Reta aia tat a 


HARI: BAT: oat Gag Guraa: 1a MFUFCS TAT HA WARSiiteraa TES 
quoted by aq p. 97 (on Yaj, 1. 68-69) and by HAA on ay 1X, 68. 


1419. frqurrat aiederanacis gienriea: Aas fai: | Bemasters 15, 3, 

1420, The objector says ‘ qomrsuaeRy wdianaagraser iaaad- 
aeaqningarag: ) (arqarina p. 203 on aw. 1.3.7) andthe reply is 
‘Qoraaeanie LalAainrgriararaecag Tg aAn ay TAA TNT FAqATATERTT- 
daranIgaragaaad MAST CAL TAT TAU TIA aTaZeRTE | oeqiie 
TRAN TTS fraeeat Bares \ atmattaa p. 208 (on the same sutra), 
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the objector finding faulé with Vyasa by saying that Vyasa 
followed Gaut. (18. 4-5) and the urgent request of his mother and 
besides his fapzs saved him from the effects of violaticn of dharma. 
Pandu himself is ssid to have asked Kunti to procreate sons for 
him by nivogn from a braimana endowed with great tapas 
( Adi. 120 ) nud tells her certain stories of nvyoga (Adi. 120-123 ) 
and winds up by saying that three sons js '**! the limit and that 
if a fourth or a fifth were procrested the woman would be svatrini 
(a wanton woman) and bandhaki (harlot), Adiparva (chap. 
64 and 104) states that when ParasSurdma tried to exterminate 
the ksatriyus thousands of ksatriya widows approached 
braimanas for the procreation of sons,™* Wide Adiparva, 
chap. 10£ and 177, Anusdsana, chap. 44, 52-53, Santi 72,12 for 
other references and examples of niyoga. '4?8 


Owing to the bewildering and often conflicting rules about 
niyogs in the snurtis, commentators like Visvartips, Medhatithi, 
who wrote at a time when niyoga was alinost unheard of, made 
heroic though unsatisfactory efforts to bring order out of chaos. 
Visvariipa on Yj. 1, 69 states several views on the point. The 
first is that niyoga is bad in the present age as opposed to 
smprti texts (like Manu IX, 64 and 68) and to the usage of the 
Sistas (respectable people ). The second view was the same as 
Mauu IX. 69 set out above. A third view was that there was an 
option (as niyoga was both forbidden and allowed ). A fourth 
view (which seems to he the view of Vi8varipa himself) was that 
the srnrti texts about niyoga refer to Siidras 4*4 (Maonu IX. 64 
uses the word ‘dvijati') and it was also allowed to royal 
families, when there was no male to succeed (and only a brah- 
mana was to be appointed) and Visvarapsa relies upon two 


1421, arasayd aeanaeeatt qaqa lara: at eatot) wargeaay qa 
waa" sifara 123. 77. 


1422. amoa ar waa qaldediittaam | eda TIE a 
STATA TUT Aaa BRR ay aaa: agwe: | enfacd 64. 5-7; 
qaaeg wees age: arsrar afi t aan cmads atda aeraat tl 
ariggd 104. 56; arent aoenrgaarntaasiag fareanaaay Fy 
aU AAT: U sig. 105. 2; uequra waa Gt Fat Hea Tera t aries 72. 12, 

1423. Vide Dr. Winternitz’s paper ( Notes on Mah&bharata ) in 
J. R.A. S. 1897 pp. 716-732 ‘ for Niyoza in the great epic’. 


Med. at ar=garet amen gm: faeqen at the end of his 


com. ou 1. 69. A little above faequq remarke that there is a usage of fain 
among didrusg, 
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verses of Vrddhamanu “*° and a gatha of Vayu. Visvaripa 
further says that the procreation of sons by Vyasa from the 
queens of Vicitravirya should be paid no heed ( i. e. is not to be 
relied on ) like the marriage of Draup:.di ( to the five Pandavas), 

The Mahabharata probably reflects what happened owing to the 
incessant internecine wars among the princes of India, Whole 
princely houses must have been slaughtered. If niyoga was 
prevalent among them, the males appointed, when they had to 
be of the same caste, would have been ordinary soldiers ( kgatri- 
yas). The proud princely familics very likely thought it 
below their dignity to associate widowed queens with ordinary 
ksatriyes. It is possible to hold that they chose brahmanas for 
appointment, a3 the latter were decined to be higher than even 
king: in the spiritual domain, It is impossibls to helieva that 
brihmanas, who had no temporal power, could cczre. the proud 
und warlike caste into choosiug bralimanss for niyoza, unless 
the teachiaog of the smetis fell in with the notions of the ruling 
houses themselves to some extent at least. 


Phore was difference ef opinion as to whom the child of 
niyoga belonged. Vas, Dh. S. 17. 6 expressly refers to this 
divergence. he first view was that the child belonged to the 
begetter; this view would cut at the very root of the purpose 
for which niyoga was recommended. Nirukta'** IIT, 1-3 
supports this view and relies on Re. VIL 4, 7-8. Gaut, 18.9 
and Manu IX, 1281 state the same rule. Ap. Dh.8,11.6.13.5 says 
that uvcording to a Brahmana text the son belongs to the 
begetter. The second view wes that if there was an agreement 
between the elders of a widow and the person appointed or 
between the husband himself and the begetter that the child 
should belong to the husband, then the son belonged to the 
latter. Vide Gaut. 18, 10-11, Vas. 17. 8, Adiparva 104, 6, #7 
A third view was that the son belonged to both the begetter and 
the owner of the wife. This isthe view of Narada (stripumsa 
58), Yaj. II. 127, Manu 1X. 53, Gaut, 18. 13. 








1425. aut | ReAa | qaoad walt qear Aseadern | Gena 
fieta: weet ada uv ngdest vat oavat qaqa -atifao: ¢ fast a 
faints VI aa a Aga ond the mar is aMrdaegeyret ear wWe- 
qeaa | cea a ga Tea Fate Fea: 0 awe. 


1426. auur safag: aon wale a argqretteam: | Pew ILI. 1. 


1427. wearatea: oF Sa 1S rary | oy. wg. 1. 6. 19. 5; arfPraneea 
ag git Way fears | enters 104. 6. 
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Aa shown above (in note 1418) niyoga was forbidden in 
the Kali age by Brhaspati and it was included among practices 
forbidden in the Keli age by several works. Vide the Mit. on 
Yaj. Il, 117 and Apararka p. 97 quoting Brahmapurdana,'**™* 


The practice of raising issue from the widow of one’s 
brother or marrying her was a widespread one, Vide Wester- 
marck’s ‘History of Human Marriage’ (1921) vol. ITI. pp. 
207-220, Inthe Reveda *** X. 40, 2 we read ' what sacrificer 
invites you ( Asvins) in his house as a widow invites a 
brother-in-law to her bed or as a young damsel her lover’. 
But it is not clear whether this refers to marrying the widow 
of a deceased brother or to the practice of niyoga. Visvartipa 
(on Y4j. J. 69) thinks that this refers to niyogs. The Nirukta 
(ILI. 15) explains Rg. X. 40. 2, where in some mss. the word 
‘devara’ is explained as ‘a second husband’ ( dvitiyo varah ). 
Medhatithi on Maru IX, 66 explains Rg. X. 40. 2 as applying to 
niyoga. According to the sitras and smrtis niyoga was entirely 
different from marriage. In many ancient societics, women were 
inherited like property. On the death of the oldest brother, his 
younger brother took the family property as woll as his widow, 
But the Rgveda had reached a stage much beyond that, Mac- 
Lennan thought that the practice of niyoga was due to polyandry, 
Westermarck combats this view and rightlyso, When niyoga 
was allowed in the sutras, polyandry had been either unheard 
of or forbidden. Jolly in Recht und Sitte ( Euglish translation, 
pp. 153-157 ) thinks that apart from the raligioug importance of 
& son economic motives were at the bottom of the long list of 
secondary sons, including the /setraja. This appears to be quite 
wrong. ‘The practice of niyoga wasarelic from the past and 
probably owed its origin to several causes, which are now 
obscure, but one of which was the great hankering for a son 
evinced by all in Vedio times. Vas. Dh. S. (17. 1-6) lends support 
to this view, since after quoting Vedic passages about the 
importance of a son for paying off the debt to ancestors and for 
sccuring heavenly worlds, he at once proceeds to the description 
of the kse/raja. But the economic motive was never put forward 
by sny of the sages, nor could it possibly have been the reason 


1427 B. Ts Il Quyr Pa raey at araaeegregia att adigreianae ae 
Baia Tate gia! Taare on ur, LU. 117; eat galerie Braga ! 
ry ~~, < . 
Wied Rea HAT a Haraan? eee quoted by ames p. 97. 
1428. aii at ean (aude Sat ad a digr gaa wees grr. we. X, 40. 2 
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and main-spring of the practice. If many secondary sons were 
desired for economic reasons, then the same man could have had 
any number of secondary sons, But the dharmasistra texts do 
not allow this. A ma” who has an aurasa son can have no 
ksetraja or adopted gon. If one kind of son was adopted, then 
another kind of son could not ha adopted. So economic motives 
did not at all form the origin of this practice, Winternitz in 
J.R. A. & for 1897 at p. 758 puts forward poverty, paucity of 
women and the joint family system as the causes of niyoga. 
There are no data to prove that there was paucity of women in 
India during historic times. There might have been a paucity 
of men owing to wars. Nor do the other two reasons bear closo 
exainination. It is better to say that niyogsa was a survival 
from the remote past, that gradually it became rarer and rarer 
till in the first conturies of tuo Christian era it cane to be totally 
prohibited. 


CHAPTER XIV 


REMARRIAGE OF WIDOWS 


Remarriage of widows —The word punarbhi is generally 
applied to a widow that has remarried. Before going into the 
detailed history of the romarrisse of widows it is desirable to 
probe into the meaning of the word * punarbha’.™?* Narada 
(stripumsa, v.45) says that there are seven sorts of wives 
(mentioned in order) who have been previuvusly married to 
another man (parapiirva); among them, the punarbhii is of 
three kinds “8° and the gsvairini ( wanton woman) is of four 
kinds, The three punarbhiis are: (1) a maiden whose hand was 
taken in marriage but whose marriage was not eonsummatad; in 
her case the marriage ceremony has to be performed once more ; 
(2) a woman who first deserts the husband of her youth, betakes 
herself to another man and then returns to the house of her 
husband; (3) a woman who is given by the husband’s relatives 
(when tha husband dies) to a sapinda of the decersed husband 
or a person of the same ecasto, on failuro of brothers-in-law (this 
is nigeya and no ceremony is to be performed). The four 
svairinis are: (1) a woman, whether childless or not, who goes 
to live with another man through Jove while the husband is 
slive; (2) a woman who rejects after hor husband’s death his 
brothers and the like and unites herself with another through 
passion for him ; (3) a woman, coming from a foreign country 
or purchased with money or oppressed by hunger or thirst, gives 
herself to a man gaying‘I am yours’; (4) a woman who is 
given to a stranger by the elders relying on the usages of the 


1429. Vide Vedic Index vol. [. pp. 476-478, ‘Die Witve in Veda’ 
(the widow inthe Veda), a paper by Dr. Winternitz in the Vienna 
Oriental Journal (1915) vol. 29, pp. 172-203 for discussion of some 
Vedic passages bearing on the question. 

1430. Compare Manu 1X. 176 and Vignn 15, 8 for the first 


punorbhi, Manu 1X. 176, Vas. Dh. S. 17.19 and Visnu 15. 9 for the second 
punarbhd, 
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country, but who incurs the blame of wantonness '*' (as the 
smrti rules about niyoga are not observed by them or 
her). Narada says that each preceding one of the punarbhis 
and svairinis enumerated is inferior to the next in order. Yaj 
(I. 67) does not give this elaborate classification; all he says 
is that a punarbhi is of two kinds, one whose marriage had not 
been consummated and another who has bad sexual intercourse 
and that both have the marriage ceremony performed again 
(i. 6. punarbha is one who is ‘punsh sarskrtaé); a svairini is 
one who forsakes the husband whom she married when a 
maiden and lives with another man of the same caste through 
love for the latter. Visvaripa on Y4j. 5 67 remarks that the 
elaborate classification of Narada and Sankha (3 punarbhis 
and 4 svairinis ) is not of much use, that if only indieates the 
various degrees of blame ( or sin ) attaching to them and is also 
meant to discriminate among prayascittas to be performed by 
those women. It is the second husband and the son of the 
second marriage that bear the appellation ‘ paunarbhava' ( pati 
or putra respectively ) and not the first husband. Vide Sam. 
Pr. pp. 740-741. The Sm. C. (I. p. 75) quotes a passage from 
Baudhayans and certain verses of KaSyapa. According to 
Kaéyapa “32 the seven kinds of punarbhi are: (1) the girl who 
had been promised in marriage, (2) one who was intended to be 
given; (3) one on whose wrist the auspicious band was tied by 
the bride-groom, (4) whose gift had been made with water (by 
the father), (5) whose hand was held by the bridegroom, (6) 
who want round the fire, (7) who had given birth to a child 
after marriage. In the first five cases if is to be supposed that 
the bride-groom either immediately died or left the further pro- 
secution of the marriage rites. Even such girls would be styled 
punarbhis, when they married another person later on, though 


1431. Dr. Jolly in his translation of Narada (S. B. E. vol. 33 pp. 
175-176) rendors this verse of N&rada differently; but his rondering 
appears to me to be incorrect, The 3rd kind of punarbht refers to the 
practice of niyoga; the 4th kind of avairini is one who is allowed to have 
intercourse by her elders for procreating a son for her deceased husband 
put without observing the strict rules of niyoga laid down in the 
ainttis. That is the difference between the two. The action of tho eaftufy 
is described as qrea, a8 itis no more than vyabhicdra, though with the 
elder’s permission. 

1432. eter qer Aalgen gaRlgaagel | sqnedise a se ar wore 
wetter anh citar Wt GA: WATT A AT Ze: HIM gel Hae 
aTyag u asad quoted by cai. 1. 75. 

H. D. 77 
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the first marriage was not complete because the saptapadi had 
not been performed. The sixth case is one of completed marriage 
(though it refers to only going round fire). Baudhadyana’s seven 
varieties sre slightly different, the first two being the same as 
Kagyapa's: the others are (3) one who went round the fire (with 
the bridegroom); (4) one who took the seventh step; (5) one who has 
had sexual] intercourse (either after marriage or even without it); 
(6) one who has conceived; (7) one who has borne #3? g child. 
These meanings of the word punarbhii must be borne in mind when 
one meets with the word punarbhii in Vedic texts, That even the 
promise to givein marriage without the performance of any cere- 
monies was looked upon as tantamount in its consequences to 
marriage follows from the words of Sukany4 quoted above (in note 
1306) from the Sat, Br., where she had been only offered to the sage 
Cyavana by her father, but where no ceremonies had been perform- 
ed as none are described or referred totherein. Manu (LX, 69-70) 
confines the rules of niyoga to a girl who was only promised 
( vagdatta ); while Vas. Dh. S. XVII. 72 speaks of the vagdatta 
and one given with water as still a maiden, if no Vedic 
mantras have been repeated,}*4 Vas. Dh. S. XVII. 74 refers to 
the 4th variety of Baudhadyana, Yaj. 1.67 when he speaks of 
aksata refers to all the six varieties of Kasyapa or the first four 
varieties of Baudhaéyana and when he speaks of ‘ksata’ he 
refers to the seventh variety of Kssyapa and the last three 
of Baudhayana. Vas, Dh. 8."# 17 19-20 describes paunarbhava 
as the son of a woman, who leaves the husband of her youth 
and after having lived with another person, re-enters the 
house of the husband or as the son of a woman who takes 
another husband after leaving an impotent, outcast or lunatic 
husband or after the death of the first husband, Baud. Dh. 8. 
II, 2. 31 describes psunarbhave as the son of a woman who 
after abandoning an impotent or outcast husband goes to 
another husband. Ndarada ( stripumsa, v. 97 ), Pardgara IV. 30 
and Agnipurana 154. 5-6 have the same verse ‘ another husband 


1433, rage Haran sue afta waa TE iar aT Wranat wast Tit 
waraur gga | saat weit a wai wa a Targa | qrarca quoted in 
eqigae I. p. 75, da. p. 735. 

1434. afeahar @ quai fraaret wa aig) + aq Aearrsen careware 
ata etn ata qa wen Has argeeqar! ar Ugqarayis: carers: 
aenreaere ti wieg 17. 72 and 74. 

1435. dentargal: ior abt walearararet: we Tem ates GePAAT- 
ware Ht Taal | a a gre eeagend at uaRReeard ofa eqs Ga AT 
at grpraa | aiee 17. 18-20. 
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is ordained for women in five calamities viz. when the husband 
is lost (unheard of), is dead, has become a samnyasin, is 
impotent or is paffa,’5 Great controversies have raged 
round this verse. Some like the Par. M. (II. part I, p. 53) 
give the eary explanation (always given about iInconve- 
nient texts) that this verse refers to the state of society in 
another yuga (age) and has no application to the Kali age. 
Others like Medhatithi (on Manu V. 157) explain that 
the word pati moans only ‘ palaka’ ( guardian). Medhatithi'*8? 
(on Manu ITT. 10 and V. 163) is not dead against niyoga, but 
he is opposed to the remarriage of widows. Even the Smrtyar- 
thasara ( which belongs to about 1150 to 1200 A, D.) mentions 
sever] tiews viz. some hold that a girl may be married to 
another if the bride-groom dies before saptapadi, others hold that 
she may be remarried if the first husband dies before con- 
surmating the marriage, while still others are of opinion that 
if after Marriage the husband dies before she begins to mens- 
truate she may be remarried and some hold that remarriage 
is allowed before conception. '#38 


Ap. Dh. 8. IT. 6. 13. 3-4 condemns remarriage ‘if one has 
intercourse with a woman wno had already another husband, or 
with a woman on wheu.n no marriage sarhskara has taken place 
or who is of s different varna, then sin is incurred; in that case 
the sun also is sinful’. Haradatta quotes Manu III. 174 and 
says that the son procreated on another's wife is called kunda if 
the husband is living, and golaka if the husband is dead. Manu 
V.162 is opposed to the remarriage of widowa ‘nowhere is asecoud 
husban” Jeclared for virtuous women’; so also Manu IX, "8° 65 


1436. a® qa ywaiea wre a oad cart caesar nti wawst 
ada 0 are (artasnzr 97 ). 

1437, Ta Ae futaa gaa TreaaaarsAMaa AHA 
macnig | avfafe on ag V. 157; aur at TPIT aIeTaT ATTA AATTS 
aRiquaa fadinedear g agavrgareda | agaqardeanrqaqaidtirgeany- 
meta ( Aur. on wey V. 163. 

1438. Baise a TM Far ae HUTT | TT quraainreya ya Raa 
wage mrad yaqara aaa | aa rentaRear gages aie | Frarertear 
any stgear fsraar ) eaeadane p. 12. 

1439. fede aredtiat wPawataieeat | wa V. 162; + Raetrarh 
faartga qa: tag [X. 65; agencat sdtaal wa 1X. 47; arfturaitrast Ara: 
HAs Aidisar: | AA VILL 226, Vide apa. y. I. 7. 13, aim. a.aqr. 1.5.7 


&e for the qeqa ‘ 14a ged Hea shaaaa &e.’, where the word maT 
(w maiden ) alone ts used. 
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(‘in the procedure of marriage there is no declaration about 
the remarriage of widows), Manu IX, 47 ‘a maiden can be 
given only once’ and Manu VIII. 226 (the Vedic mantras used 
in panigrahana are applicable to maidens only) are opposed 
to the remarriage of widows, The Brahmapurdna and _ other 
puranas forbid remarriage of widows in the Kali age { vide nota 
14278 above), The Sam. Pr, quotes a text of Katyayana to the 
effect that a girl, who has gone through the ceremony of 
marriage with a sagotra, may be married again and remarks 
that the text refers to the state of society in another yuga. This 
is the view of all the commentatora and nibandha writers, 
Manu himself (in IX.176) expressly allows the samskara 
of remarriage in the case of a girl, whose first marriage 
has not been consummated or who left the husband of her 
youth, went to live with another and returned to the first 
husband. In this the author of the Manusmrti probably only 
reiterates popular usage which was too much for him in spite 
of his own view (in V. 162) denouncing remarriages. So it 
may be taken that Manu does not forbid the use of mantras in 
remarriage, but holds that even after the mantras are recited the 
remarriage of a widow is not dharmya (approved). It is said 
in the Mahabharata ( Adiparva 104. 34-37) that Dirghatamas 
forbade remarriage and also niyoga.'* Manu himself speaks 
of the sarskara of a pregnant girl (1X.172-173). Baud. Dh. 
8. IV. 1. 18, Vas. Dh. S. 17. 74, Yai. I. 167 speak of the samekaira 
of remarriage ( paunarbhava samskara). Manu III. 155 and 
Yaj. L 222 include the paunarbhava (the son of a punarbhi ) 
among brahmanas that are not to be invited at a draddha, 
Apararka (p. 97) quotes a passage from the Brahmapurdna 
itself which speaks of a fresh samskara of marriage for a child 
widow or for one who was forcibly abandoned or carried away 
by somebody. '*#! 


Several smrtis contain certain rules about what the wife 
was to do when the husband had gone abroad for many years 
after marriage. Narada ( stripurnsa, verses 98-101 ) gives the 


1440. am aa aiaalal areata araonr | ga sitait ar aterenct wcqar- 
qa UM atrieT Te att TROT Mat | ITA g anion Tae 
stg 104. 35-86. 


M441. agar staRear sarqarea HT agi que dena qeiar 
qa Waa U egg quoted by areas p 97. 
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following directions.’* ‘If the husband has gone to a foreign 


country a brabmana wife should wait for eight years, but four 
years if she has not given birth to a child ; after that period ( of 
8 or 4 years ) she may resort to another man (then Narada lays 
down lesser number of yeare for ksatriya and vaisya wives). If 
the husband is known to be living then the periods are double 
of those stated above; this is the view of Prajapati when 
no news can be had of persons and hence there is no sin if a 
woman resorts to another man (in such cases ).”’ Manu (IX. 76) 
says ‘If a man has gone to a foreign land for doing some 
religious duty the wife should wait for him for eight 
years, six years if he has gone for acquiring knowledge or 
fame, or three years if he has gone on a love aftair (or for 
another wife ).’ Manu does not state what the wife is to do 
after these years of waiting. Vas. (17. 75-%76) requires that 
“the wifo of one who has gone to a foreign land should wait 
for five years and after five years she suould go near her 
husband.’ This msy be all right as far as it will yo. But 
if the husband is unheard of, how is she to reach him? 
Vasistha says nothing on that point. Visvariipa on Yaj. I. 69 
says that the periods of waiting prescribed for the wife of an 
emigrant are neant not for permitting niyogs thereafter, but 
for calling upon ler to .espair to her husband. Kautilya (III. 4) 
prescribes some interesting rules: ‘the wife of one, who has 
long gone abroad, or who has become a recluse or who is dead, 
should wait for seven menstrual periods and for a year if she 
has s child already. Thereafter she may marry the full 
brother of her husband. If there be many brothers she should 
marry Ole who is near in age (to the first husband), who is 
virtuous, capable of maintaining her or who is the youngest or 
unmarried. If no such brother exists she may marry 46 sapinda 
of the husband or one of the same caste.” The story of Damsyant! 
suggests that when the husband was not heard of for many 
years, & wife could marry agsin. Damayantl is said to have 
sent a message to Rtuparna that, as Nala was not heard of 
for many years, Damsyanti was going to celebrate a avayain- 
vara and Rtuparna hurries for it and does not think it a strange 
thing ( Vanaparva 70. 24 ). 


1442. swt amivadraa wrarii diita cat simqar wT ACA ceased 
qartag hae qrat g cage Batsas 1 emgat gq yarat wetar 
TATTa: | STHFATTAA WioTIag Sra a ara | areg Calga vv. 98-101. ), 


614 History of Dharmaéastra { Ch. XIV 


One question“? raised by Dr. Banerjee is: what is to ba 
regarded as the gofra of a widow when she is to be remarried 
(is it to be her father’s gotra or of the first husband’s?). There 
are hardly any indications in the ancient smrtis or commenta- 
ries on this point. Viévarapa! commenting on Yaj. I. 63 (on 
the word ‘ kanydprada’) observes that according to some the 
father gives away the bride even if she is nota virgin. So it 
appears that the father’s gofra should be looked to in the 
remarriage of a widow. Vidyasagar, whom Dr. Banerjee 
follows, held the same opinion, 


Certain passages of the Atharvaveda may be considered 
in connection with the question of the remarriage of widows. 
Atharva-Veda V. 17. 8-9 are '*** ‘ when a woman has at first even 
ten husbands, who are not brahmanas, if a brahmana takes hold 
of her hand (i. e. marries her ), he alone is her (real ) husband. 
A brdhmana alone is (areal) husband, not a ksatriya ora 
vaisya—the sun goes proclaiming this to the five (tribes of) men’. 
The first verse is net to be taken literally in the sense that a 
woman married ten persons in succession and that the 11th 
was a brahmana; the first verse contains rather what is called 
‘praudhivada’ ( potapous assertion or boast) and this is indi- 
cated by the word ‘uta’, The verse may at the most mean 
that if a woman has first a ksatriya or vaisya as husband, and 
she marries on bis death a brahmana, then the brahmana is the 
resl husband. The word ‘pati’ may also have been used loosely 
and all that is meant may be that if a girl is promised to ten 
persons One after another and then lastly toa brahmana, the 
latter is to be accepted as the best. Another passage '*** of the 


1443, Vide ‘ Marriage and Stridhana’ (5th ed.) p. 309 ‘one of 
these rules of selection requires that tho parties to marriage should be 
of different gotras ; but what is to be regarded as the gotra of a widow- 
the gotra of her father in which she was born or that of her deceased 
husband to which she has been transferred by marriage ? ’, 

j444. arama git waarqaarn ga Aavaa qraq 1 far eeararait 
aqarige Haq | ered on ar. I. 63. 

M445. va gered gat form: GF oterrgron: | ergte SeeTATSea Ts Ta TT I 
RTT Ta Cit Weed A aSg: Lage: UTR Teal artaeg: Uae 
V. 17, 8-9. wa is explained by the fem (oc. g. 1.19) generally as 
afd, whenever it is at the beginning of a verse or pada. 

1446. aT y8 aff fiensurd Reqtsrrg amiga | at qq 4 
We Fina: 0 RATS WA GAYA: aa: | disse Talaa Taronsdfad Aan 


ennag 1X. 5. 27-28, 
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Atharvaveda (IX. 5. 27-28) is ' whatever woman, having first 
married one husband, marries another, if they (two) offer 
a goat with five rice dishes they would not be separated (from 
each other), The second husband recures the same world with 
his remarried wife, when he offers a goat accompanied with five 
rice dishes and with the light of fees’, Here the word punarbhit 
occurs. It is possible to hold that this may refer to the promise 
of a girl in marriage, subsequont death of the intended 
bridegroom before the marriage ceremonies take place and 
then the bestowal of her on another. Whatever the meaning 
of punarbhi hera may be, it is clear that some sort of sin 
or inferiority attached to her and that such sin cr oppro- 
brium had ¢o be removed by sacrifices. Other passages are dis- 
sussed Igter on. But it must be admitted that remarriage of 
women was not prohibited in the times of the Atharvaveda. 
In the Tai. 9, LIL, 2, 4. 4 ‘ daidhisavya’ ( widow's son) occurs. 
The grhyasitras are silent about remarriage; so probably by 
that time it had come to be prohibited generally, though sporadic 
instances might kave cccurred. Among the brahmanas and 
wastes similar to them and holding or ondeavouring to hold a 
high place in the hierarchy cf castes widow remarriago has 
been forbidden for centuries. One of the earliest historical 
instances is the remarric ge of Dhruvadevi, queen of Ramagupta, 
who was after Ramagupta’s death, married by her brother-in-law 
Candragupta (vide Journal Asiatique for 1923, pp. 201-208, 
Sanjan Plates in E. I. vol. 18, p. 255, ° Indian Culture * vol, 4, 
p. 216, Harsacarita VI, penultimate para), Among giidras and 
other lower castes widow remarriage has been allowed by 
custom, though it is held to be somewhat inferior to the marriage 
of a maiden.'**” Among these castes remerriage is allowed after 
the death of the husband or dvring his life-time with the 
consent of the husband who gives a writing called farkhat or 
sod-chitti (a deed of release). Such marriages are called pat in 
Maharastra, natra in Gujarat, udki in the Canarese districts. 
In some cases the caste in a meeting assembled takes upon itself 
to bring to an end a marriage and allows tho wife to re-marry. 
But the Bombay High Court does not recognize the authority of 
a caste to declare & marriage void or to permit a woman to 
remarry another person without the consent of the husband 
and have convicted of bigamy women re-marrying without the 


1447. Vide Stecle’s ‘Lew and Custom of Hindu Cestes’ pp, 26) 
168-169, 
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consent of the first husband but with the permission of the 
caste.'448 In modern times, the Hindu Widows’ Remarriage Act 
(XV of 1856) has bean passed mainly through the efforts of Pandit 
Ishwar Chandra Vidyasagar, That Act legalises the marriages 
of widows notwithstanding any custom or interpretation of the 
Hindu Law to the contrary and declares that the children of 
such marriages are legitimate. Owing to the sentiment of centu- 
ries widow remarrisge is still looked down upon and during more 
than eighty years since the Act was passed not many widows have 
taken advantage of it. ‘The Census'** of India for 1931 discloses 
certain appalling figures. Among infants of less than one year 
old there were in the whole of India as many as 796 males who 
were widowers and 1515 females who were widows, among 
children up to 5 years there were 12799 widowers and 30880 
widows (out of these last the Hindus contributed 10266 us 
widowers and 235967 as widows). [t is true that ainongst the castes 
to which most of these must have belonged widow remarriage is 
allowed by custom, but there must be s certain number of 
females who are widows before five, who cannot remarry by 
the custom of the caste and who would not dare to take advant- 
age of the Hindu Widows’ Remarriage Act. Between the ages 
of 5-10, 11-15, 16-20 the numbers of Hindu widows for the 
whole of India are respectively 83920, 145449, 404167. Theage 
of marriage for girls is rapidly rising owing to economic 
causes, the spread of literacy among the magses, and the opera- 
tion of the Child Marriage Restraint Act ( XIX of 1929) and it 
may be hoped that these high figures of child widows will be 
substantially reduced in the near future. Persons finding fault 
with Hindu society for large numbers of child widows should 
not forget one thing. According to Hindu notions every girl 
must be married at any cost. Hence people rush into child 
marriages. But there has been no problem of old spinsters in 
Hindu society, as there is in Western countries, though it 
appears that in the near future that problem will arise even in 
India, Apart from the considerations as to religious texts 
prohibiting widow remarriage and the great concern among 
women for preserving a high ideal of chastity and single-minded 
corotion to the husband, mieby. yndus feel that, each girl 


1448. Vide leg. v. Karsan Goja, 2 Bombay High Court Reports 117; 
Reg. v. Sambhu, 1 Bom, 347, Keshav v. Bai Gandhi, 39 Bom. 538. 


4449. Vide Conans of India 1931 vol. I. part 2, Imperial Tables, 
pp. 120-122, 
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having been given one chance of marriage, if she becomes a 
widow, that is her ill-luck, but she should not be allowed to 
compete with unmarried girls in the marriage market, which is 
alraady overcrowded with girls waiting to be married. 


Certain verses of the Rgveda and the Atharvaveda have 
given rise to various explanations and opinion is divided as to 
whether they refer to niyoga, to the remarriage of widows or to 
the practice of the immolation of widows. First the two verses 
Rg. X. 18. 7-8 "°° which are part of a funeral hymn will be set 
out: ‘ Let these women, who are not widows and who have good 
husbands, sit down with clarified butter used ag coliyrium ; may 
the wivos who are tearloss, freo from disesse and wearing fine 
jewels { or clothes ) occupy the sest in front (first). O woman! 
reise yourself towards the world of the living; you lie down 
near this departed ( husband ); come, this your wifehood of the 
husband who (formerly ) held your hand and who loved you 
has ( now ) been fulfilled’. It is somewhat strange that Sdyana 
understands the Jatter half as an invitution by the husbaiid’s 
brother to the wife of the departea to remarry him. But that 
meaning is far-fetched and does not bring out the proper force 
of “hastagrabhasya’, ‘patyuh’ and ‘babhitha’. The Aév. 
gr. 5! (IV. 6. 11-12) prescribes that (in the expiatory rite 
performed on the death of an elder ) the young women relatives 
should salve their eves with butter with their thumb and fourth 
finger and with tender darbha blades and then throw the blades 
away, when the performer of tke rite should look at tiem while 
they are salving el cyes with the verge ‘ima narir &e,". The 
same sitr. ut 1V. 2. 16-18 ) says that Boa s dead bedy is to 


1450. SAT arta tiwan euedierarie ata & Faarg ! aactaieeian 
SCA AersT Tag AiraaT u Téa araie Siswseh TargwaayT He cig | 
erannea iene cgay fq myn wy X. 18. 7-8. aware 
(XI, 2. 31.and XVILL. 3.57) has the verse gay artis, butreads geg- 
aay for aaa. 2. at. VI. 10 haa the verse gar arm, but reads sera- 
sound qt: for qara and aeear:; a. aw. VI. Lond onrdaq 18, 3. 2. 
have gqiea etc, but 9, av. reads garg for navd, aad for a¥q sod wy 
for wqu. The most difficult words are the last quarter of Rg X. 18. 8. 
way requires a subject in tho 2nd person which docs not occur in 
the latter half of the verso. 

1451. ga aréitituan: queditewanrar saa | pa. zy. IV. 6.12; caer 
get) agar arora | araeure daa: citeurdiaissarel Weareay Ages ATTA 
sftamta aia t aeg. 7. LV. 2, 16.-18 These sitras are referred to by arr 
p. 112, The com. on Tai. Ar. holds that the latter half calls upon the 
wife of the deceased to remarry. 
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be cremated ) they should place the wife to the north of the body 
and a bow for a ksatriya (if he be the dead person) and then 
her brother-in-law or some one else who can be the represen- 
tative of her husband or a pupil or an old servant should make 
her rise up with the mantra‘ udirsva’”. The San. Sr. 8. 1V. 16.16 
also directs that the verse Rg. X. 18. 7 is repeated when the eyes 
of women are touched with blades of kusa grass and XVI. 13.13 
says that Rg. X.18.8 and Reg. X.85. 21-22 are called ‘utthapinyah’ 
(verses addressed for making one rise). There is another mantra 
inthe Atharvaveda (18. 3.1) and Tai. Ar. VI. 1 52 ‘Oh (dead ) 
man! this woman choosing the world of the husband lies down 
by thee, the deceased, observing the old universal custom; 
bestow on her in this world offspring and wealth’. The first 
verse (i.e. Rg. X. 18. 7) contains nothing about niyoga or 
remarriage. It has been made use of for giving Vedic 
authority to the practice of safi ( which will be dealt with IJater 
on). That verse refersto the practice that young women of 
the household of the departed used to go to the cemetery and 
applied clarified butter to their eyes ( by way of purification and 
SGnti ); this practice continued to the days of the Adv. er, the 
Brhad-devata ( VII. 12) and the Baud. pitrmedhasitra (1.21.11). 
The two verses ‘iyam narl’ and Re. X. 18.8 are employed by 
the Baudhayana-Pitrmedhasttra 8 in the funeral rites, the 
first to be repeated when the wife is made to sit near the corpse 
and the next for making her rise. It is to be noted that Baud. 
directs that the corpse is placed on the funeral pile after the 
wife is made to rise from the vicinity of the corpse; while the 
Brhad-devaté appears to suggest that the wife ascends the 
funeral pile after the corpse is placed thereon and then the 
younger brother forbids her with the verse ‘udirsva &c.’. But the 
Brhad-devata "54 does not mean that the wife burns herself on 
the funeral pyre and the brother-in-law contents himself with 
only repeating a verse to dissuade her. The Revidhana #5 
(IIT. 8.4) says that the brother-in-law should call back the wife 











1402. gd ant waar gam fesa so car ned faq: et gaooma 
araaect wea wat ati ae Ute 0 a. on. VI. 1; sera arotaveaeraia | gd att 
vette Tit lat aie fea: aed coratardreaaa sged...aga wit | aT. 
Tagawa I. 8. 1-2. 

1453. atetarrera we FaararngaTia |. itaraes I. 8. 7. 

454. aPeq aricram gt ceqaterd « ara adiaa Raed fare 
wae 0 geeaar VIL. 13. 


M455. urguratagaed darn ga cat gaticraresardtaareda Pra- 
Aq afPare IIL. 8. 4 (ed. by Meyer ), 
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of his sonless brother when she is about to ascend the funeral pyre 
for procreating a son on her with Rg. X. 18. 8. It appears that 
the verse Rg. X.18, 8 symbolically degcribes what even in the 
days of the Reveda was probably only a tradition viz, that in 
hoary antiquity a wife burns herself with her husband, In the 
times of the Rgveda this practice had altogether ceased, but a 
symbolical imitation of it bad come into vogue, viz. that the 
wife lay near the corpse in the cemetery and then she was asked 
to get up and was told that by following her husband to the 
very doors of death she had fulfilled all that was expected of 
her and that she should return. The same idea is referred to by 
the verse ‘iyam nari’, but the latter half appears to refer to the 
practica uf niyogs when it calls upon the departed to bestow on 
the wife offspring and wealth. It is possible tc arpue that Ke. 
x. 18. 8 also impliedly has niyoga in view. But beth these 
verses do not expressiy refer to the parctice of sft at all. They 
at the most might lead to the inference that the woman had 
either to marry the deceased husband’s brother or go in for 
niyoga because the husband died sonlese. The latter appears 
to me to be the more probable of tne two hypotheses, if those are 
the only explanations, ‘he symbolic use made in tho grhyasitras 
and in the Brhud-devata of Rg. X. 18.8 shows that they practically 
are against the burning of widows, It is probable that these 
authors knew of the custom of niyoga, that it was not then 
much approvec of und so they are silent sbout it, while the 
Revidhana which appears to be comparatively a late work 
takes the verse ‘ udirgsva’ as referring to niyoga ( which is most 
probably referred to in Rg. X. 40. 2 ko vam Sayutra vidhaveva 
devaram). The consideration of the practice of widow barning 
naturally arises here from the above discussion and will be 
dealt with in a separate chapter. 


Divorce 


In the Vedic literature there are at least some texts 
capable of baing interpreted as relating to the remarriage 
of widows aud we have the word‘ punarbhi’, But as regards 
divorce there is absolutely nothing in the Vedic texts nor 
is there much in post-vedic literature. The theory of diarma- 
gastra writers ig that marriage when completed by homa and 
saptapadl is indissoluble. Manu IX. 101 says ‘Let mutual fide- 
lity (between husband and wife) continue till death; this in 
brief may be understoud tobe the highest dharma of inan and wife.” 
In another place Munu (1X. 46) declares ‘ neither by sale nor by 
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desertion is the wife released from the husband; we under- 
stand that this is the law ordained by the Creator in former 
times.” The position of the writers on dharmadgastra is that 
marriage is a samskara, that the status of wife-hood arises from 
that samskdra, that even if the husband or wife became 
paitta, the samskara already performed is not annulled by that 
fact, that even if a wife committed adultery she still remains 
a wife and that when she performs a penance for her lapse, it is 
not necessary to have a fresh samskara of marriage performed 
on her,"5> We have seen (pp. 552-553) that a man was allowed 
to supersede a wife and marry auother or others or to abandon 
his wife altogether in certain circumstances, But that does not 
amount to divorce (i. e. dissolution of the marriage tie); the 
marriage is still there intact. It was also shown (at pp. 610-611) 
that according to Narada, Paragara and a few others a woman 
was allowed to remarry in case the husband died, or was unheard 
of &c.; but scoording to the digests and commentaries these 
rules apply to a former yuga (age). Therefore divorce in the 
ordinary sense of the word (i.e. divorce a vinculo matrimonit ) 
has been unknown to the dharmasastras and to Hindu society 
for about two thousand years ( except on the ground of aastom 
among the lower castes ). Even when the husband was allowed 
to abandon the wife for her lapse, still she was in most cases 
entitled to at least starving maintenance. Therefore fyaga 
(abandonment) was not only no divorce a vincilo at all but 
was not even a divorce a mensa et there ( diverce from board 
and bed). Later smrtis and medieval digests could hardly 
conceive of any ground for which the wife could desert her 
husband altogether, though Narada and a few others allowed her 
to desert one husband and marry another if he was impotent, 
or became 8 saimnyasin or an outcast. The Mit. on Yaj. I, 77 
says that a wife is not under the control of her husband as long 
as he remains palita ( outcast or excommunicated ) and that she 
should wait till he is purified by penance and restored to caste 
and that thereafter she again becomes dependent on him. The 
gravest sins can be expiated by penance ( vide Manu XI. 89, 


1456. Vide fasreq on gr. ILL. 253-254 Grae qitermrg areereraiaad 
weahe dotuiaaanggisgey |... auras aa fruaeae aeqrd 7 
war aS atanrrighreacaraat ga: denriiawarg qresteqeg! aed | 
Waacraatard | at Ta atte aie: Gara: gay dA | sequr gF 
TAAA TRATRTTTANT, HAMA HAA STEIN TA: tatty WaTTAoegegee 


Utara t 
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92, 101, 105-106 ); therefore it follows that a wife could not 
for ever desert even a patita husband. In modern times the 
Indian courts'**’ have held that mere change of faith or 
apostasy by a Hind. wife or hugband does not ipso facto dis- 
solve the marriage and that if the wife changes her religion 
and then marries another while the first husband is still living, 
she would be guilty of bigamy. Mere desertion or separation for 
many years or even adultery does not dissolve a Hindu marriage 
( vide 42 Madras Law Journal 276 ). Only in cases where the 
husband or wife becomes a convert to Christianity, a special 
procedure is prescribed for the dissolution of the original Hindu 
marrioge by the Native Converts’ Marriage Dissolution Act (X XI 
of 1866), which is not set out here as it is beyond the scope of this 
work to do so, Further, those Hindus who marry under the Special 
Marriage Act (III of 1872 as amended by Act XXX of 1923} 
can secure divorce under the Indian Divorce Act (IV uf 1869 ), 
The Malabar Marriage Act ( Madras Act IV of 1896) forbids 
polygamy if the first marriage is registered and allows divorce 
(sec. 19) among those who are governed by the Marumakkata- 
yam or Aliyasantana Law prevalent in Malabar. 


The Arthasgastra of Kautilya contains some interesting 
observations bearing on divorce.'*** ‘A wife hating her husband 
cannot be released from the husband if he is unwilling (to ict 
her go), nor can the lusband release himself from the wife 
(if she is unwi.ling ); but if there is mutual hatred then release 
is possible. If a nian fearing danger (or injury ) from his wife 
desires release from her, he shall return to her whatever was 
given to her (at the time of marriage). Tf a woman out of 
fear of danger (or injury) from the husband desires release, the 
latter need not return to her what was given to her (ut the 
time of marriage); marriages in the approved form cannot 
be dissolved.’ Kautilya himself says (in III. 2) that the first 
four forms viz. brahma, prajapatya, Arsa and daiva are dharmya 
(approved ), since they are brought about under the authority 
of the father.'*8° Therefore according to Kautilya there can 


1457. Vide The Government of Bombay v. Ganga I. L. R. 4. Bom, 330; 
in the matler of Ram Kumari 1. L, R. 18 Cal. 264; Budansa v. Fuima Bi 26 
Madras Law Journal p. 260, 

1458. aimee aguas feudt urge | wrarerad walt awat Fereaiar: 
@hasnve wearers gam! geyasarrgr oft ware 
sary Turd sara | asia aareareranaa | srdgirg [1. 3. 

1459. faquarrarcare: ga utah | stage LIT. 2. 
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be no dissolution of the marriage tie if the marriage was 
celebrated in one of the first four forms. But if the marriage 
was in the gandharva, Asura or raksasa form, then the tic 
may be dissolved by mutual consent, if both have come to hate 
each other. But he seems to hold that there can be no release 
at the instance of only one party to the marriage who has 
begun to feel aversion to the other party in whatever form the 
marriage may have been performed. Eveniu this latter oase 
he apparently makes an exception; where physical danger is 
apprehended by one party from the other. 


It is beyond the scope of this work to compare the law of 
divorce in other countries or under other religious systems. It 
may be stated, however, that according to the strict theory 
of the Roman Catholic Church the marriage tie is indissoluble,**° 
though decrees of nullity of marriage were sometimes granted 
by that Church to those who could pay for them, In England 
after the Restoration divorce could be secured through the 
Parliament by a private Bill where a divorce a vinculo matri- 
moni was desired, But this method could be resorted to only 
by the rich, as the passage of a private Bill for divorce cost at 
least 500 £, The Ecclesiastical courts in England granted 
divorces a mensa et thoro on the ground of adultery, cruelty or 
unnatural offences, though such a divorcee did not dissolve the 
marriage. But this procedure also was costly, as even an un- 
defended suit for divorce a mensa et thoro would ordinarily cost 
from 300 to 500 £. Then came the Matrimonial Caures Act of 
1857 (20 and 21 Vic. chap. 85) by sec. 27 of whioh a wife 
could petition for divorce only if she proved that since the 
celebration of marriage the husband was guilty of inces- 
tuous adultery, or of bigamy with adultery, or of adultery coup. 
led with such cruelty as, without adultery, would have 
entitled her to a divorce a mensa et thoro or of adultery 
coupled with desertion. The Matrimonial Causes Act of 1923 
(13 and 14 Geo. 5 chap. 19) placed women on an equality with 
men by allowing them to apply for divorce merely on the 
ground of adultery by the husband without having to prove 
anything more. Then the Act of 1937 known as A. P. Herbert’s 
Act (1Edw. 8 and 1 Geo. 6 chap. 57) allows the husband or 
wife to petition for divorce on four grounds. It will be noticed 

1460. Vide the Gospels of Mark X. 2-12 and of Luke XVI. 18, 

which altogether forbid divorce. 
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from this that the absence of divorce and rigorous restrictions 
thereon are not a peculiarity of the Brahmanical religion or of 
the caste system, but existed even in so-called progressive, 
casteless and Christian countries up to very recent times, In 
modern times even in Ronan Catholic countries divorce is 
allowed on various grounds; and in India too efforts are being 
made to enact legislation permitting divorce among Hindus for 
various reasons, And it may be admitted that some legal 
provision is necessary for securing divorce in hard cases even 
as to marriages celebrated under the ancient sastric system 
on grounds similar to those in the English Act of 1937, 


CHAPTER XV 


SATI ( Self-immolation of widows ) 


The word is often written as ‘suttee’ in English works 
and papers. This subject is now of academic interest in India, 
since for over a hundred years ( i. e. from 1829 ) self-immolation 
of widows has been prohibited by law in British India and has 
been declared to be a crime. A portion of sec. 1 of the 
Regulation XVII of 1829 passed by the Governor-General 
Lord William Bentinck is set out below. We are now ina 
position to take a dispassionate view of the practice, to trace 
its origin and follow its working down to the date of its being 
declared illegal. Jt is not possible in the space available here 
to go into all details. Those interested may rend the latest 
book on the subject by Mr. Edward Thomson."*! The burning 





1461, ‘Suttee’ (1928), which gives an account of it from the most 
ancient times, of the efforts made to suppress it by Raja Rama 
Mohan Koy and the British Government. In un appendix the author 
gives extracts from the accounts reported by those who witnessed widow 
burnivg from 317 B.C, to 1845 A, D. Vide also Max Muller’s H. A.S. I. 
p. 48 for references to the custom of widow-burning among Greeks and 
Scythians; ‘Die Fran’ pp. 74-79 for accounts of travellers and eye 
witnesses; Colebrooke’s Miscellanecus Eagays vol, 1 (ed. of 1537) pp. 
114-116 (for description of the rite), vol. II. chap. IJ]. pp. 153-158, 
Annala of the Bhandarkar O. R. Institute vol. 14 p. 219. In the ‘ Travels 
of Poter Mundy’ (1608-1669 ) published by the Hakluyt Society in 1914 
vol. Il. pp. 34-36, the author gives anu account of the burning of a widow 
at Surat in 1630 with o sketch showing the widow having on her lap the 
head of hor decoased husband. That writer aleo notes tbat the practice 
had in his time become rare, a8 under the Mogul rulers ao special 
license from the Ruler or Governor was required, Similarly Barbosa 
(a Portuguese) describes the burning of a aatiin the Vijayanagar 
kingdom (vide translation by M. L. Dames, vol. I. pp. 213-216 ). 


Section 1 of Regulation XVII of 1829 which declared the practice of 
seg illegul and a crime punishable in the courts (and passed by the 
Governor-General in Counci! on 4th December 1829 ) is ; The practice of 
Suttee or of burning or burying alive the widows of Hindvos is revolt- 
ing to the feelings of human nature; it is nowhcre enjoined by the 
religion of the Hindoos as an imperative duty ; on the contrary a life of 
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of widows was not peculiar to Brahmanigm, as many are prone 
to believe, but the cuctom owes its origin to the oldest religious 
views and superstitious practices of mankind in general. The 
practice of widow burning obtained among ancient Greeks, 
Germans, Slavs and other races (vide ‘Die Frau’ pp, 56, 
82-83 and Schrader’s ‘Prehistoric Antiquities of the Aryan 
People,’ English Translation of 1890, p. 391 and Wester- 
marok’s ‘ Origin and Development of Morai Ideas’, 1906, vol. 
I, pp. 472-476 ), but was generally confined to the great ones, 
the princes and nobles. 


There is no Vedic passage which can be cited as incon- 
trovertibly referring to widow-burning as then current, nor is 
there any mantra which could be said to have been repeated in 
very ancient times®? at such burning nor do the ancient grhya- 
sutras contain any direction prescribing the procedure of widow 
burning. It therefore appears probable that the practice erose 
in Brahmanical India a few centuries before Christ, Whether 
it was indigenous or was copied from some non-Aryan or non- 
Indian tribes cannot be demoustrated. None of the dharmasttraas 
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purity and retirement on the part of the widow is more especially 
and preferably inculcated and by a vast mujority of that people 
throurhout India the practice is not kept up or observed; in some 
extensive districts it does not exist; in those in which it has been most 
frequent, it is notorious that, in many instances, acts of atrocity have 
been perp: ‘rated, which have been shocking to the Hindoos themselves, 
and in their eyes unlawful and wicked......... Actuated by these 
considerations the Governor-General in Council, without intending to 
depart from one of the first and most important principles of the 
system of British Government in India that all classes of the people be 
securein the observance of their religious usages, so long as that 
system can be adhered io without violation of the paramount dictates of 
justice and humanity, has deemed it right to establish the following 
Tules &o, 


1462. Raja Radhakant Deva relicd upon two verses which he found 
in the Aukhya dakha of the Tai.S, quoted in the 84th Anuvaka of the 
Narayaniya Upanisad as tlie most explicit authority for widow burning ; 
vide Prof. U.H. Wilson’s Works vol. LI. pp. 293-305. The two eo-called 
Vedic texts aro: am aarat wanted cedanaad aftweqria road 
at CTA | SE AT ste ART da gTieT SACD aA! YaTo ata Etat 
aeddt sna car aadt wa AT aera (pp. 295-296). These, to say the 
least, are of doubtful authenticity. 
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except Vignu contains any reference to sali, The Manusmzrti is 
entirely silent about it. It is stated in Strabo (XV. 1.30 
and 62) that the Greeks under Alexander found sa/i practised 
among the Cathaei in the Punjab and that that practice arose 
from the apprehension that wives would desert or poison their 
husbands (Hamilton and Falconer’s Translation vol. IIL), 
The Visnu-dharmasitra'*®? says ‘On her husband’s death the 
widow should observe celibacy or should ascend the funeral 
pyre after him.’ The Mahabharata, though it is profuse in 
the descriptions of sanguinary fights, is very sparing in its 
references to widow burning. Madri, the favourite wife of 
Pandu, burnt herself with her husband’s body.’ In the 
Viraita-parva Sairandhri is ordered to be burnt with Kicaka,'*** 
just as in ancient times it is said there was a custom to bury 
a slave or slaves along with the deceased ruler. The Mausala 
parve (7.18) says that four wives of Vasudeva, viz. Devak, 
Bhadra, Rohini and Madira burnt themselves with him and (cbap. 
7. 73-74) that Rukmin!, Gandh&rl, Saibya, Haimavatl, Jambavatl 
among the consorts of Krsna burnt themselves along with his 
body and other queens like Satyabhama went to a forest for 
tapas. The Visnupurdna also says that eight queens of Krsna, 
Rukmint and others, entered fire on the death of Krsna,'°° The 
Santiparva ( chap. 148 ) describes how a kapot! (female pigeon ) 
entered fire on the death of her husband the bird.’? In the 
Striparva (chap. 26) the Great Epic describes the death cere- 
monies performed for the fallen Kauravas, but no mention is 
made of any widow immolating herself on the funeral pyre 
though the chariots, clothes and weapons of the warriors are 
said to have been consigned to fire. From the sbove it appears 


1463. ge wit weread agqeairest ati fouiaqa 25. 14 quoted by 
the faarerar on ar. I. 86. 


1464, anfgug 95. 65 ‘ eta Raeriaredt art @araredig t; aim 125, 29 
“as: aio ae nag Hea qQued gafaearaaaard He HT i,’ 

1465. Sewan: aga ae gre Festi was 1 Peers 23, 8. 

1466. ort afger: ataar efewiivaera a: | veae atye Ridge 
warez  Treagrrey V. 38. 2. 


1467, after aad ofeae gare waarstegat waht areeoza | 
sanake aa: wae na: elt aera ae eae: | AT 148. 10-12. This passage is 
quoted inthe Mit. on Y4j. I. 86 in aupport of the plea that safi is 
enjoined and leads to great bliss in the other world. 
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that the practice was originally confined to royal families and 
great warriors even in India and that duses of widow burning 
were rare. Soveral texts are cited by Apararka from PaithInasi, 
Angiras, Vyaghrapad which apparently forbid self-immolation 
to brihmana widows.'®® The authors of digests explain away 
these passages by saying that they only prohibit self-immols- 
tion by a brahmans widow on a funeral pyre different from that 
of the husband i. e.a brahmansa widow can burn herself only 
on the funeral pyre of her husband and if his body is cremated 
elsewhere in a foreign land, his widow cannot, on hearing of 
his death, burn herself later. They rely on the text of Usanas 
that a brahmana widow should not follow her husband ona 
separate funersl pyre. The Veda-Vyasa-smrti ( 11.53 ) says that 
a bréhmaus wife should enter fire, clasping the dead body of 
her husband; if she lives (after her husband ) she should give 
up adorning her hair and emaciate her body by austerities.'4* 
In the Ramayana,” ( Uttarakdnds 17. 15 ) there is a reference 
to the self-immolation of a brahmans woman (the wife of 
a brahmarsi and mother of Vedavati, who when moiested 
by R&vana burnt herself in fire). The Mahabharata ( Stri- 
parve 23. 34 ff.) on the other hand describes how Krp!, the wife 
of Drons, the br&hmaza commander-in-chief of the Kauravas, 
appeared with disheve’ “ed hair on the battle-field on the death 
of her husband, but does not say that she burnt herself.“?' I¢ 
appears therefore that the burning of brihmana widows began 
much later than that of ksatriya widows. 


The burning of a widow on the death of her husband is 
called sahamarana or sahagamana or anvarohana ( when she 


1168, taiat@: | qaamad TRA area agraar! gatat gq sofat 
STAs Tt: TAA: U sty: | aT al TgITaTarar | TaRaAsA Car TateeR- 
aya ana a a atau cqrerg | a faa aa wal way sitaaifear 
WATTMAMAVR ATTATETataat Ut quoted by aaa p. 112. These arc 
quoted by the faare on ay. 1.86 but without naine, cua are gare: a fat 
neuer (ararei Sa aia @taatd qt: wa aaa quoted by ormerd 
p. 112 and by fare on ay. I. 86. 

1469. qd watenrara wrart: af@artesng | Sftarat ( v. 1. wrgroit ) Searw- 
Sat ava svraeg: 0 Agere 11. 53 quoted abovo in note 1379, 

1470. arrrh p. 112 refers to the crarao ‘ st wa wrarrorrat mTeI- 
cudiat eda Garssagsn eeatitge raarearad | 

1471, at cae aqdrat qatar led aitarradt Fret weyat 
aur Nt aarayarat questa Sera | curet & Za qty Aiea werartent 
ares 23. 
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ascends the funeral pyre of her husband and is burnt along 
with his corpse ), but anumarana occurs when, after her husband 
is cramated elsewhere and she learns of his death, the widow 
resolves upon death and is burnt with the husband's ashes or 
his pddukiis (sandals) or even without any memento of his 
if none be available 47? (vide Apardrka p. 111 and Madana- 
parijata p.19S). In the Kumarasambhavsa (IV. 34 ) of Kalidasa, 
Rati, the wife of Kama who was burnt by Siva, speaks of 
throwing herself into fire, but is held back by s heavenly voice, 
In the Gathasaptagat! ( VII. 33 ) there is a reference to a woman 
being decked for anumsrana (Nirn. ed.). The Kamasitra VI, 3.53 
speaks of anumarana. Jt bas been shown (at p.579) how Varaha- 
mihira admires women for their courage in being burnt with 
their husbands. The Harsacarita ( Ucchvdsa 5 ) describes how 
Yagsomat!l, the chief queen of king Prabhakaravardhana and 
mother of Harssa, consigned herself to fire when the king was 
dying. But this is not a proper case of safi, as she burnt herself 
even before her husband died. In another passage of the 
Harsacarita (V, in the description of night) the glory of 
moon-lotuses is said to be laughing like a woman intent on 
anumerans, who is decked with ear ornaments and wears 
garlands on her head.'*7? Bana in his Kadambari in a most 
eloquent and well-reasoned passage condemns anumarana.'*” 
The Bhagavatapurana'#7§ J, 13. 57 speaks of Gandharl’s 
burning herself on the death of her husband, Dhrtarastra. The 


1472. Geneacaa cereal aaigaeey | Purasia wy sess 
deem U aagarqrandt @i a waareraadt | sagresia a ee ans mee 
areary i aergeaer quoted by sraz p.111., where siqam tells ua that 
Vedie verses which render self-immolation free froin the sin of suicide 
are verses like ‘im@ narir’ (Rg. X. 18. 7) quoted in note 1450. 

1473, Vide the passage beginning with ‘qrarmmaqraqareanTernre 
RawmramaRimsmsaes wsandmatraag waaay gaqesty’ et- 
carta V (6th para from the end). 

1474. qyawaats ara aqidrasnsg | in paragraph 177 of my edition 
of the ptrvabhaga, which Candrapida addresses to Mahtdveta, where he 
gives instances of famous women like Rati, Prth=, Uttara, Duhdala that 
did not resort to sahagamana and winds up ‘arqra ta gqwarmlaaga- 
fagareadarrar ware: wat wear fyaratraan’. 

1475. qyarqa in his gigrara (p. 242) quotes the passage of the 
ATIATYT. 
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R&jataranginl cites in several places (e.g. VI. 107,195; VII. 
103, 478 ) examples of sata. 


In numerous epigraphic records reference is made to the 
practice of saftz. Among the earliest is the one in 191 of the 
Gupte era (510 A. D.) in tie Gupta Inscriptions (ed. by Fleet ) 
p. 91. Vide also the Eran posthumous stone pillar Insoription of 
Goparaja which says that hie wife accompanied him on the 
funeral pyre when he was killedin battle; J. A. vol. IX, 
p. 164 ( Nepal Inscription of 705 A. D., where Rajyavatl, widow 
of Dharmadeva, bids her son Mahadeva to take up the reins 
of government that she may follow her husband); the Belaturu 
Inscription of saka 979 of the time of Rajendradeva Cola ( E. I. 
vel VI, p. 213) where a sadra woman Dekabbe, on hearing 
of her husband’s death, burnt herself in spite of the strong 
opposition of her parents who then erected a store monument 
to her; J, I. vol. 14 p. 265, 267 where a grant is made in 
gaka 1103 to atemple by Sinda Mahamandalcsvara Ricamalls 
on 8 request by two salis, widows of his general Beciraja; 
E. I. vol. 20, p. 168 (of Codi savnvat 919) which refers to three 
queens that became salfis; EK. I. vol X, p. 39 where the Temara 
gate stone inscription of gska 1246 speaks of Manikyadev! as 
sat! on the death of her husband Amana who wag an officer of 
king Hariscandra; E. I, vol. 20 p. 58 ( Mistra Deoli Inscription 
in Jodhpur when two queens of a Gohila Rana become satfs ); 
E, I. vol. 16, p.10, 24 and p. 11,”.2 for sat! records of 
sake 1365 and 1362. In an article on ‘ Sat] memorial stones’ 
in J. B.O. 2.5. vol. 23, p. 435 ff. it is shown how the memorial 
stones usually bear the figure of the upraised arm and of the sun 
and the moon on either side and a group of stars. Among the 
well-known latest historical examples of sali is that of Ramabal, 
wife of the Peshwa Madhsvrao J,in 1772 A. D. The Jauhar 
practised by the Rajput Iadies of Chitor and other places 
for saving themselves from unspeakable atrocities at the hands 
of the victorious Moslems are too well-known to need any 


lengthy notice. 


In the Indian Antiquary vol. 35 p. 129 there is a paper on 
‘ Sati immolation which is not sali’, where several examples of 
men who killed themselves out of devotion to their masters or 
for other causes are cited and it is pointed out how stone 
monuments ( called ma@stekkal i. e. stone monument for mahasati 
a great safz, and ‘ virakkal’ for brave and devoted men) are erected 
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in memory of safisand men. The Harsacarita (V. 3rd para from 
end) describes how many of the king’s friends, ministers, servants 
and favourites killed themselves on the death of Prabhakaravar- 
dhana. The Rajatarangini VII. 481 narrates how when the queen 
of king Ananta baoame a safi on her husband’s death, her litter- 
carrier and some other men and three of her ddsis followed her in 
death. There is the example of a mother burning herself on the 
funeral pyre of her son( vide Rajatarangin! VII. 1380). We 
shall see later on that suicide at holy places like Prayaga 
was practised for attaining heavenly worlds and bliss. Life 
seems to have been deemed of small account in those ages and 
though the death of women or men on the funeral pyre of the 
husband or for their masters appears to us sophisticated people of 
modern days as very horrible, it did not so appear to the ancients. 
Sati was not in historic times a practice imposed by priests or ment 
onunwilling women. It somehow grew and it is improper to say 
that men imposed it on women, It may be that examples of saf7 
occurred because of the force of popular sentiment. It was first 
confined to kings and nobles, because the lot of the wives of 
conquered kings and warriors was most miserable in all 
countries as well as in India. Vengeance for the truculence of 
their husbands was wreaked on the poor wives by carrying them 
as captives and making them work as slaves. Manu (VII. 96) 
allows a soldier to retain women ( probably ‘ slaves’) conquered 
by him slong with other booty. When queen Yasomati narrates 
to her son Harsa the great bonour and glory that was hers during 
the reign of her husband king Prabhakaravardhana, she refers to 
the fact that the wives of the enemies defeated by her husband 
waved chowries over her.""”"§ From kings the practice spread 
among brabmanas, though as shown above, several smrtikdiras 
disapproved of the practice among brahmana wives, Once it 
took root learned commentators and digest writers were found to 
support it with arguments and promises of future rewards, 
Even in modern times we can secure learned writers to support 
any pet theory of a coterie or clique, When Manchester and 
Liverpool were prosperous, English economists preached the 
doctrine of free trade and laissez faire to all nations, but in more 
difficult times we have now the apotheosis of Empire Preference 
and discriminating preference for home-made goods. Manu 
IV. 178 aska people to do whatever their forefathers did. 


1476. age secinas: eacaunuaechrenaeuearmuaaadet: 
QRIG citytt | erates V. 
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The rewards promised to a salt wero as follows: Sankha 
and Angiras “" say ‘she who follows her husband in death 
dwells in heaven fox as many yesrs as there are hair on the 
human body, viz. 34 crores of years. Just as a snake-catcher 
draws out a snake from a hole by force, so such 8 woman draws 
her husband from ( wherever he may be) and enjoys bliss 
together with him. In heaven she being solely devoted to her 
husband and praised by bevies of heavenly damsels sports with 
her husband for as long as fourteen Indras rule, Even if the 
husbsnd be guilty of the murder of a brdhmana or of a friend or 
be guilty of ingratitude, the wife who dies (in fire) clasping 
his body, purifies hira (of the sin). That woman, who ascends 
(the funeral pyre) when the husband dies, js equal to 
Arundhati in ber character and is praised in heaven, As long as 
®& woman does not burn herself in fire onthe death of her hus- 
band she is never free from being born as 3 wcman (in succes- 
sive births)’. Harita says ‘ that woman who follows her husband 
in death purifies three families, viz. of her mother, of her father 
and of her husband’. The Mit. after quoting the above 
passages adds that this duty of anvadrohana is common to 
the women of all castes frum the brahmana to tue candala, 
provided they are not »regnant or they have no young children 
(at the husband’s death ) ’,1#78 


There weie old commentators who were opposed to the 
practice of satt. Medhatithion Manu V. 157 ( Kimam tu &c. ) 
compares this practice to syenayaga which a man performed by 


1477. few: Qtzardeet a art stans araq aan ataat wait 
Taregia Ucar qt ae AaTgE Pea! se_gqued ara ag aaa 
aiget aa ae woe qarrarcainm: | sea afar ard arafgeqraagat 0 
wea at Hew ar faa ar wsarfa: | garatawar art wargqm war gq ari 
wa adit ar arty aartagarady | arerudtearant ere wdraa v are- 
avat ga cent ot area sqrt) me Arad ar ie araicranraa " quoted 
by the faararer on ay. I. 86, ager p. 110, gigava p. 234, The two verses 
fae: reat &e. are also qerare IV, 32 and 33 and wergeo, maatarerery 
chap. 10. 76 and 74. v 


1478. art @ aaiat dtoranteirareranacarararers = arareit 
wae ( watt aretegdicateagargratg | fate on gy, I. 86; vide the same 
words in aq, ut. p. 196 and eareae ( deare p. 162), in which latter 
they are expressly quoted from fagraage. 
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way of black magic to kill his enemy. He ssys'”* that though 
Angiras allowed ‘anumarana’ it is suicide and is really 
forbidden to women. Just asthe Veda says ‘ Syenenabhicaran 
yajet ‘and yet Syenayaga is not looked upon as dharma, but 
rather as adharma ( vide Sabara on Jaimini I. 1.2), so, though 
Angiras speaks of it, it is really adharma; and that a woman 
whois in a hurry and extremely anxious to secure heaven 
quickly for herself and her husband might act according to 
Angiras, still her action is as@striya (not in accordance with 
the $astras ); besides anvdrohana is opposed to the Vedic text 
‘one should not leave this world before one has finished one’s 
allotted span of life’.’ The Mit. on Yaj. J. 86 combats these 
arguments. It says that Syenayaéga is no doubt undesirable 
and therefore adharma, but that is so because the object of 
syenayaga is injury to another. Anzgamana on the other hand 
is not so; there the result promised is heaven which is a desir- 
able result and which is enjoined by Sruti in such sentences as 
‘one should sacrifice a white goat to Vayu if one desires pros- 
perity’. Similarly the smrti about anugamana is not opposed 
to the sruté quoted, the meaning of which is different; that sruti 
means ‘one should not waste one’s life for securing heavenly 
bliss which is fleeting and insignificant as compared with the 
supreme bliss of Brahma knowledge’. As the woman in 
anumarana desires only heaven, she is not doing anything cont- 
rary to the $ruti texts. This isthe reasoning of the Mitaksara 
which looks like special pleading. Apararka p. 111, the Madana- 
parijata p. 199, Par. M. II. part I pp. 55-56 follow the reasoning 
of the Mit. and add that the Vedic text about the allotted span 
of life is a general rule, while the smrti about anumarana is a 
special or exceptional ga4stra and so there is no contradiction 
as the rule applies to all cases outside the excepted one. The 
Madanaparijata ( p. 200 ) further explains that the texts about 
purifying a husband guilty of brahmana murder are not to be 
taken literally but only as byperbolically extolling anvarohana. 





1479. gatoraft waft, snare wqeariswa cidagmaerah 
wait Prqaqesd acer | cogrrersnke wentaropariaer searqera) ate 
waa fearardieaareanaaggaeyruaa seared wgdl a wae, Ta 
Fert aftaggnartrerera: aaret wiawy carr ae AIT aATell- 
We eae Cag AIS Raat: wre: | fa ‘weg © A ET: Fae’ 
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The Sm. C, also expressly says that anvarohana,*° though re- 
commended by the Visnu Dh. S, (25. 14) and Aungiras, is 
inferior to brahmacarya (leading a celibate life), since the 
rewards of anvarohana ar. inferior to those of brahmacarya, 
As against this may be cited the extreme view of Angiras ‘for 
all women there is no other duty except falling into the funeral 
pyre, when the husband dics.’*! The Suddhitattva remarks 
that this extreme or sweoping statement is made by way of 
belauding sahamarana. 


We saw above that brahmana widows were only allowed 
anvarohansa, but not anwmaranz. There were other restrictions 
enjoined by the smrtis on all widows ‘ wives who have a child 
of tender years, who are pregnant, who have not attained 
puberty and who sre in their monthly course do not mount the 
funeral pyre of their husbands’ '“8’—from ths Brhan-Naradiya 
purdina. There is a similar verse of Brhaspati. The wife who 
was in hvr course was allowed to burn herself after she bathed 
on the fourth day. 


Apastamba (verse) prescribes the Prajapatya penance 
for a woman who having first resolved to burn herself on the 
funeral pyre turns back from it at the last moment, '®? The 
Rajatarangin! (VI. 196) refers to a queen who having pretended 
to have resolved on becoming sat? ultimately regretted the step 
and turned back, , 


‘Lhe Suddhitattva scts ont the procedure of widow burning, !4** 
The widow bathes and puts on two white garments, takes kusy 
blades ir. ’er hands, faces the east or north, perfurms dcamana (sip- 
ping water); when the brahinanas say ‘om, taf sat’ she rernem bers 
the God Narayana and refers to the time ( month, fortnight, 


1480. aq owar walratet ga waht agree aqrareet at -..... aga- 
BAAR weraqunbesraay | genes | wfawe on wa. p, 254. 

1491. galera artunetiaaaret | areadr unt @ fagtat at adit 
migra " stferta quoted by amen p. 109, get ar Il. 1. p. 58, gta 
(p. 234 reads aredtaaa arti). awit artiot is also agate 
XI. 202. : 

1482, areroerrar whoa SteeRATETUT | aaa Urea atteiet Arai 
we it aregragirer quoted by qr. ar. IL. part 1, p. 58, yigaret p. 236, wate- 
avrne I. p. 162 (ascribes to and). ‘ ayaqadad eracar wreaear + Tea | 
esreaat aiden se wags a nthe u geeait quoted by oxy. ar. and gigara. 
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arama: Wy seats quoted by ayapR p. 1193 and oreayy p..243. 

1484, Vide appendix under 1484. 
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tithe) and then makes the samkalpa ( declaration of resolve ) 
set out below. She then calls upon the eight lokapdalas (guardians 
of the quarters), the sun, the moon, the fire &c. to become 
witnesses to her act of following her husband on the funeral 
pyre, she then goes round the fire thrice, then the brahmana 
recites the Vedic verse ‘ima narir &c.’ (Rg. X. 18.7) and a 
Purina verse ‘may these very good and holy women who are 
devoted to their husbands enter fire together with the body of 
the husband,’ the woman utters ‘namo namah’ and ascends the 
kindled pyre. The long-winded preamble of the samkalpa 
‘arundhatl... patipitatvakama’ is based upon the verses of Angiras 
quoted above (in ». 1477). Tne Suddhitattva as printed is corrupt 
but it appears that it read the last quarter of Ry. X.18. 7 os 
‘drohantu jalayonim-agne’ (let them ascend the watery seat or 
origin, O fire!) meaning probably ‘ may fire be to them as cool as 
water’. Some writers have charged the brihmana priest-hood 
(or Raghunandsna ) with having purposely changed the 
reading of the verse Rg. X. 18.7 in order to make it suit the 
tite of immolating oneself in fire (i. e.‘agne” or ‘agneh’ was 
substituted for‘ agre’), But this charge is not sustainable, That 
the verse Rg. X. 18. 7 as it actually is was held to refer to 
widow burning centuries before Raghunandana follows from the 
fact that even the Brahmapurana '**® and Apsrarka ( quoted 
above on p. 628) take it in that sense. It was therefore not 
necessary to alter the reading. Further even if some priests or 
Raghunandana had changed it that fact would have been 
detected in no time, as in those days there were thousands of 
people who knew every syllable of the Rgveda by heart. There- 
fore it must be admitted that either the MSs. are corrupt or Raghu- 
nandana committed an innocent slip. That mantra was not 
addressed to widows af all, but to ladies of the deceased man's 
household whose husbands were living and the grhyasitra of 
Asv. made use of it with that meaning. Raghunandana, a 
profound student of dharmasistras and smrtis (and often 
styled Smarta-bhattacarya ), could not have been ignorant of 
what Asv. said. The procedure as prescribed in the Nirnaya- 
sindhu'#8® of Kamalakarabhatta, whose mother became a suli 


1485. gitwewa (p. 235 ) itself quotes the wmgrge text ‘ qaqaTqra 
ard ait 
1486. Vide faorafqey ILI, reerd p. 623 ond watery pp. 483-484, The 
Prtatirey expressly refers to the Gauda procedure us different from his 
nee “Sat aTtira: ’ wit ‘ oti ga: vida: ... ferrrga’ yia wa fas: 
asigearg: 1”, 
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and who pays a very tender and touching reverence to her 
memory in his works, is somewhat different and it is followed 
by the Dharmasindhu. 


It appears from all acoounts of travellers and others that 
widow-burning prevailed more in Bengal during the centuries 
immediately preceding its abolition than anywhere else in 
India.487 If that was so, there were certain good reasons for 
that state of things. In the whole of India, except Bengal, the 
widows of membere ins joint Hindu family are only entitled to 
maintenance and have no other rights over the property of the 
family. In Bengal, wherever the Daysbhaga prevails, the 
widaw of a sonless member even in a joint Hindu family is 
entitled to practically the same rights over joint family 
property which her deceased husband would have had. This 
must have fraquently induced the surviving'?* members to get 
Tid of the widow by appealing at a most distressing hour to her 
devotion to and love for her husband. This rale of the widow's 
right was not for the firat time propounded by Jimuitavdhana; 
he makes if clear that he followed a predecessor called Jiten- 
driya The figures given above lend support to the view 
expressed here, since Benarea, where the rights of widows were 
ingiguificant, was responsible for a small number of saéis only. 
It is impossible, however, to believe that the number of widows 
in ordinary -sations of life burning themselves was very large 
atary time or that most of tha widows that did so were 
coerced into doing it. There is a good deal of epigraphic and 
other evidence particularly in other parts of [ndia that rela- 
tives tried to dissuade the widow from taking the step, 
Even in Bengal the number of sa/is must never have been very 


1487. Thomson in his book on ‘Suitee’ (pp. 69,72) gives the figures 
for satis reported from the Bengal Presidency (which then included 
Bihar and extended up to Benares) during 1814-1828. The lowest 
figure was 378 in 1815 and the highest 839 in 1818, Out of tho total of 
2366 cuses during the four years 1815-1818, the Calcutta division alone 
contributed 1485, the Lennres division, the seat of orthodoxy, contri- 
buted ouly 343. Vide H. Hi. Wilson’s ‘History of-India’ (ed. of 1858 ), 
vol. III (for 1895-1835 A. 1D. ), pp 185-192. At p. 189 a table of the 
number of satis for 1815-1828 is given, from which it appears that in 
1828 there wero 463 cases of satis out of whom 420 caine from Bengal, 
Bibar and Orissa, out of which 287 were from the Calcutta division alone. 


1488. Vide qramm (cd. by JivSnanda, 1893 ) ‘ ordrsfigt@ere 
Pormraatete agar wa wares cwatrend Pay i sngeira 1 
p. 46; ' qety aq agua galida ot 4 g ae qrarreaatawarngredt ' p. 56. 
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large. Colebrooke, who had spent the best part of his life in 
Bengal and who was a profound Sanskrit scholar, observes in a 
paper written about 1795 A.D. ‘Happily the martyrs of this 
superstition have never been numerous. It is certain that the 
instances of the widow’s sacrifices are now rare’.'489 The very 
fact that there was no disturbance of peace or ebullition of 
popular feeling or even any great verbal protest from the vast 
Hindu population (except a petition to the Privy Council ) 
against Bentinck’s sweeping measure indicates two things, 
viz. that the burning of widows was a rare occurrence and 
that people were not very keen on observing the practice 
nor had they any very deep-seated convictions about its 
absolute religious nevessity.’** 


Modern India does not justify the practice of sat?, but it is 
a warped mentality that rebukes modern Indians for expressing 
admiration and reverence for the cool and unfaltrring courage 
of Indian women in becoming satis or performing the jauhar 
for cherishing their ideals of womanly conduct. If Englishmen 
can feel pride in their ancestors who grabbed one fourth of the 
world’s surface or if Frenchmen can feel pride in the deeds of 
their Emperor Napoleon who tried to enslave the whole of Europe 
and yet are not held up to ridicule or rebuke, there is no reason 
why poor Indians cannot express admiration for the sacrifices 
which their women made in the past, though they may 
condemn the institution itself which demanded such terrible 
sacrifice and suffering. 





1489. Vide Colebrooke’s Miscellaneous Essays (ed. of 1837) vol. I. 
p. 122. 

1490. Vide Fitz-Kdward Hall’s paper in J. R. A. 8, vol. III New 
Series (1868 ) pp. 190-191, footnote, where he quotes extracts from the 
writings of Prof. Wilson, Marshiman and othora that show how fears of 
violent resistance to Bentinck’s measure wore singularly falsified. 


CHAPTER XVI 
VESYA 


Vesya—{ Courtezan ), This work dealing among other 
matters with the position of women and marriage in India 
would be incomplete if nothing were said about prostitutes and 
concubines. Prostitution has existed from the dawn of history in 
all countries and in the absence of statistics it is difficult to say 
whather if flourished more in one country than in another or 
whether it existed to a greater or lesser extent in ancient days as 
compared with modern times, The article in the Iincyclopadis 
Britannica on prostitution will be an eye-opaney to imany who 
will be inclined to turn their nose at Indian conditions 


From the Reveda we find that there wera women whe were 
common to several men i.e. who were courtezans or prostitutes, 
In Re. I. 167. 4 the bright Maruts (storia gods ) are said to have 
become associated with the young (lightning), just as men 
become associated wit’ a young courtezan,"*! Je has already 
been seen how in Rg. IJ. 29. 1 reference iy made to a woman who 
gives birth in secret toa child and leaves it aside, In Rg. I, 
66. 4, I. 417. 18, I, 134. 3 and other places ja@ra (paramour or 
secret lover) is spokenof. In Gaut, XXII. 27 it is said that 
for killing a» woman who is « brabman! by birth only and who 
subsists by harlotry no prayascitta is necessary but eight hand- 
fuls of corn may be gifted. Manu IV, 209 forbids a brahmana 
from taking food offered by barlots ( vide also IV. 219); and 
Manu LX. 259 requires the king to punish clever ( or deceitful ) 
harlots. In the Mahabharata courtezans are an established 
institution. The Adiparva (115. 39) narrates how a vesya 
waited upon Dhbrtaréstra when his wife Gandharl was 
pregnant.” In the Udyogaparva (30, 38) Yudhisthira sends 
greetings to the vesyas of the Kauravas. Courtezans are describ- 
ed as going out to welcome Krsna when he ¢ame on a mission 
of peace to the Kaurava court {Udyoga 86.15). When the 
Pandava armies are described ag about to start for battle it 





1491. ger gar state wear aTureeaa Reay Wafing: |e. I. 167. 4. 
1492. qreardl fsaarararagte: Padar | qaere agrest Feet Tay 
fem Ut awry 115. 39. 
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is said that carts, markets and courtezans also accompanied them 
( Udyoga 151.58). Vide also Vansparva 239. 37, Karnaparva 
94. 26. Yaj.*3 II. 290 divides concubines into two sorts, 
avaruddha ( one who is kept in the house itself and forbidden to 
have intercourse with any other male ) and bhujisyd ( concubine 
who is not kept in the house, but elsewhere and is in the 
special keeping of a person ) and prescribes a fine of fifty panss 
against another person having intercourse with them. Narada '*™* 
(stripumsa, 78-79 ) says ‘intercourse is permitted with wanton 
women (svairin’) who are not brihmans by caste, with a 
prostitute, a female slave, or a female not restrained by her 
master, if these belong to a caste lower than oneself; but it is 
forbidden with women of superior caste. But when these very 
women are the kept mistresses (of a person) intercourse with 
them by a stranger is as much a crime as intercourse with 
another's wife. Such women must not be approached, though 
intercourse with them is not forbidden ( on the ground of caste 
&c.), since they belong to another.’ On Y4aj, II. 290 the Mit., after 
quoting the Skandapurdana to the effect that prostitutes constitute 
a separate caste being sprung from certain Apsuruses ( heavenly 
nymphs ) called patcacidas, states that such courtezans as are not 
kept spacially by s person do not incur any sin, nor punishment 
at the hands of the king, if they have intercourse with men of the 
same or & superior caste, nor do men approaching them incur any 
penalty if they are not avaruddha. But the men who visit them 
incur sin ( which is an unseen result ), since the smrtis ordain 
that men should be devoted to their wives ( vide Y4j. I. 81) and 
the prajapatya penance is prescribed for him who bas intercourse 
with a vegyd (vide Atri v. 271). Narada’** (vetanasydinapakarma 
18) lays down that if a public woman after getting her fee 
refuses to receive the customer, she shall pay twice the amount 
of the fee and the same fine shall be imposed on a man who does 
not pay the ( stipulated ) fee, after having had intercourse with 
a veéyd. Vide Yaj. IL 292 and Matsyapurana 227. 144-145 for 


1493. serrate qrafig weredy arg al nearest GAGS: THATGTET STH 
wan ware. 11.290. The fare explains ‘ arga entrar geneiergqararnd 
= Cl PMA yeuratewinat ear saeg: 1 ywaiaqeqtre 

CAT: Ur. 

1494. eigorargreit Fear grt Premed wz oat nea: ramgmieaa 
feat = aieetae: wore g qisearg gre: eareaagreag | TET aT TE ATTaT 
Tar: Teataren: 0 are, afte 78-79. 

1495. geai adie qaqa) Aaoedy fgeaqregaig | saaTewerg! QeTAsTT 
Garr aq 0 areg (Raneqraciera 18). 


Ch. XVI} Vesya 639 


similar provisions. The Matsyapurina chap, 70 dilates upon 
vesyadharma, The Kamasiitra I. 3. 20 defines a ganikd as a 
vesy@ who is most avcomplished and proficient in the 64 kalds. 
Apararka ( p. 800, on Yaj. Il. 198 ) quotes Narada (cited above ) 
and several verses of the Matsyapurana about vedyas. 


Concubines being recognized by society, the smrtis provided 
for their maintenance. During the life-time of a person keeping 
& concubine, the latter has no lega) right to proceed against the 
former, Narada ( dayabbaga “*° 52 ) and Katyadyava lay down 
that even when tha property of a deceased person escheats to 
the king for want of heirs ( except in the case of the deceased 
being a brdbmana ) the king has first to provide for the main- 
tenance of the concubines of the deceased, of his slaves and for 
his sraddhas. The Mit. saysthat the concubines here referred 
to are those catled avaruddh@ (and not bhujigyd) and that 
even the kept mistresses of a deceased brahinana are entitled to 
maintenance from his property. The Privy Council in Bat 
Nagubai v. Bat Monghbai have gone beyond the Mit. and have 
held that all concubines ( whether kept in the house practically 
as members of the family i. e, avaruddha or not sc kept i.e. 
bhujisya ) within the exclusive keeping of a Hindu till bis 
death are ontitled to maintenance from his property after his 
death, provided they are continuously chaste thereafter. '*” 


The rights of the illegitimate children of concubines to 
inheritance or maintenance will be dealt with later on under 
inheritance. 


Out of the sarnsk4ras enumerated above ( pp. 195-197 ), the 
Mahayajfias, Utsarjana and Upakarma will be described under 
the next chapter, viz. @awka and antyesti under 4éauca, 





1496. srquiws terme aieuenedgigas | smears waa 

sqerquag | arearaa quoted in the faare on ar, Il. 135. Prato aestrorersr- 
: oh : ; fara wana weetfa 

ARSTANTH Avan Ua aT_raTTy ATT Ti 
wara! aewisarg: | ania a Regaanvwgeaaey satarararaqrga- 
Ai wewediavay | TiagqMeod | aga YW SFIT STENT --- 
FMS AAATIAT Sta gQHeMd |”. 

1497. L. BR. 53. I. A. 153 = 50 Bom. 604. 


CHAPTER XVII 


AHNIKA AND ACARA 


(Daily and periodical duties and ceremonles ) 


This forms a very important topic of dharmasastra. The 
daily duties of the brahmacarin have been alrendy desoribed 
above and those of the «dnaprastha and yati will be spoken of 
later on. Under this section we are concerned principally with 
the duties of the snafaka (the would-be householder) and the 
gthastiia ( the householder ). 


Before the Ghnika duties are described a few remarks about 
the importance of the stage of householder would not be out of 
place. It has already been shown (pp, 424~425) how one school of 
dharmaSastra writers represented by Gautama and Baudhayana 
looked upon the stage of householder as the only 4srama. The 
eulogies of the householder are sung in numerous passages of the 
Dhurmasastra works. Gaut, '4*8 ( IIT. 3) declares that the house- 
holder is the source ( support ) of all the other 4sramas, because 
the other three do not produce offspring. Manu (III. 77-78 ) 
states that as all creatures live by receiving support from the 
air, 50 other asramas subsist by relying for support on the 
householder and that as men belonging to all the three other 
orders ( 4Sramas ) are supported from day to day by the house- 
holder alone with ( gifts of ) food and sacred knowledge, the 
householder’s is therefore the most excellent arama. Manu 
( VIL. 89-90) reiterates the same sentiments under a different 
figure * just as all big and small rivers find a resting place in 
the ocean, so men of all @sramas find support in the householder 
and the householder is declared to be the most excellent of all 
the 4sramas by the precepts of the Veda and smrtis, since he 
supports the other three’, Visnu Dh. S. (59. 27-29) contains 
alinost the same remarks as Manu. Vide Vas. VIIT. 14-16 (15 
being identicul with Manu VI. £0). Vas. VII. 17 (ad X. 31), 
Baud, Dh. 8.1L 2. 1, Udyogaparva 40. 25 say that a house- 
holder observing the rules laid down for him does not fall 


1498. aqt qewit arersaearigatarg at. LIL. 3. 
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away from tbe world of Brahma." In the Mahabharata 
also the eulogy of the order of nouseholder is frequent. 
Saintiparva 296. 39 is the same as Manu VI. 90, Santi 
270, 6-7 etates ‘as all blings live on the support given by 
their mothers, so other 4sramas subsist on the support of the 
order of householders’. Jn the same chapter ( verses 10-11 ) 
Kapila condemns those who hold that moksa (final release from 
samsara ) is not possible for him who remains a householder. 
Santi 12. 12 holds thut, if weighed in the balance, the order 
of householders is equal to all the other three put together, 
Vide also Santi 11. 15, 23, 2-5, Vanaparva chap. 2. The 
Ayodhya.Anda 106, 22 also says that the stage of householder 
is the mort excellent of all a8ranmas. 


The bralimansa householder is again divided int: several 
varietics from different points of view. Band. Dh. S. [if. 1. 1, 
Devala ( quoted in the Mit. on Yaj. I. 12S) and other works 
divide a householder into two varieties viz, Safina and yayd- 
vara," the latter being superior to the foriner. 1808) ABR salina 


1499. farateair freqamitat F FATALE TATHTAT tt wit ma nurieg- 
faa Gaa MATa Beard i aes VITL 17 (CX. 3) is the same 
in prose), Vide note 697 above. 

1590, aan AUATATATT ts wera: bog ewan wet FATT 
saat: W atrieary 270. 8-7 ( = Vas. VIIT. 16, where the last pada is g@ 
saiea hrygR: ). 

1501, sr HetAona aR Taha ha aaaaaaRT | Ta 
MAAR AAaT | TA ATA Arata WaT | Hama BrNAR UTA | 
ay. wy. a Il. d.7., 3-5, ay. derives srrata from strat (2 honge) aid 
ararac from ae (to go) and ae (bevl). aaa V. 2. 20 (which is ex plained 
in the Mahtbhipy:) teaches that arta in the sense of bashful ( sage ) is 
derived froin sra@t. Probably in Pasini’s day houscholders bad not 
come to be divided into srr and ararae. att. uppears to hold thut 
there isa third variety called qa, but this does not oceur elsewhere. 

1502. qatz are: | gira geet ATaTay: STAT | AATTITTG: TAT 
TA AETT aN ATE CHS IATA | aanniteTea: ATT ATONG TEMA TET - 
amt errata: \ aia Losriamrarie aahta: | qraaremTastane gs earirsaaTg- 
ate: qaintiaaT: \ OSA eae ater: \ ATAATET TT STATA: | aU CTT 
Gade t feat. on a. 1.128. gagereaal a emgaiiaera cr a | sae eat 
ait waqaaian ca ap ta lV. 7. aure explains the kustla as a granary 
built with bricks and indicates that he may store In it as inch as 
auch a granary will hold ; while Jumbhi means a oe storing ag 
much as will last for six months. grea quoted in G1. HL. derives ‘ aay 
THEME TSAI Ato TR areata: eravaialst TT Net s aerenieel 
Sta: TATA: | MSA AAA TT ATT gia ararac: | qt ait ctieararetia 
QVaTat: | TUIES TPACIMCAA TTTTATAT TTITAT: to. . ATETTEt TAA Waa! 
geo hia aifaatirReasttaweNrIHaaRTAT | ( pp. 415 and 419 ). 


H. D. 81 
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is one who dwells in a house, is possessed of servants and 
cattle, has a fixed place and a fixed village and has grain and 
wealth and follows the life of worldly people; the yayavara is 
one who subsists by the best of livelihood, viz. picking up 
grains that fall down when the corn that is reaped is taken to 
the house or threshing floor by the owner and who does not 
accumulate wealth or who does not earn his livelihood by 
officiating ss priest, or by teaching or by accepting gifts. 
Manu (IV. 7) appears to divide brahmana householders into 
four varieties, viz. one who possesses enough to fill a granary 
or a store filling a corn jar, one who collects as much as will 
satisfy his needs for three days, or one who makes no provision 
forthe morrow. Vide Santiparva 244. 1-4 and Laghu-Visnu II. 17 
for similar statements. The Mit. on Yaj. I. 128 says that ‘salina 
is of four varieties viz. (1) one who maintains himself by 
officiating as su priest, teaching Veds, accepting gifts, 
agriculture, trade and breeding cattle, (2) one who subsists by 
the first three out of the above six, (3) one who subsists by 
officiating ss a priest and by teaching, (4) one who subsists by 
teaching alone. Manu IV. 9 ( as interpreted by the Mit.) refers 
to these four varieties. The Ap. Sr. (V. 3. 22) distinguishes 
between Salina and yayavara.°? The Baud. gr. IJI. 5. 4 refers 
to yayavara. The word ‘ yayavara’ occurs in the Tai. 8S. V. 2. 
1. 73% ‘ therefore the active man lords it over one who is easy- 
going’; but here the word has not probably any technical sense. 


In the Vaik. VIII. 5 55 (=Vaik. Dh. S. I. 5) householders 
are divided into four classes. The first class eee ae d 


1503. seaara a eee’ argue sare armel 1 sITq, at V. 3. 22, 
The com. Saqu explains Qrgyay 08 Areal Wien Wa Has ara tia. 


1504. aeareraia: Seeger a. aw. V. 2.1.7. 


1505. weeursagiar aeaigie: sietagarararaty areata sat layat- 
ame: giainesanestistirh | ardtagtafsaaga: TTR THREAT 7a 
cat Gymnas Vas MAY Ae VIgAieaast Tee Ty AY Ty TITs 
witdaeart aaah Tt area cds: aiaaHe TsHt TITIeTMAa seqtTTe 
Fane witvEra candied Meqaagteraahe an sama THT | 
Unrarnktal Pradgw Tat +t Wtsvaeahas areqeata gqria a Maes TeT- 
qraaasiert anrreraa: aramraciaetst ger Arteig-se TARTANA 
amanda Hite | eraawer VIII. 5. Vide also IV. 2 for srara 
and yyarax. The an@armya according to the com. consists in standing 
in water for tapas in artiste and in the midst of five fires in sae. The 
aifaurcaa is differently defined in other works. Vide atfanan of ageit 
verse 64 (Telang’s ed. ) ‘ sqrt yeaa... Renatauraaiagqg.’ 
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maintains itself by agriculture, cattle-rearing and trade; the 
second ( Salina ) observes various niyamas (vide Yaj. III. 313), 
offers pakayajfias (sacrifices of cooked food), kindles the 
srauta fires, offers the darsa and parnamasa sacrifices each half 
month, offers caturmasyas, in each half year offers an animal 
sacrifice and each year the roma sacrifice ; the third (yfiyavara ) 
is engaged in the six actions viz. offering sacrifices of Aavis and 
soma, officiating as priest at such sacrifices, studying the Veda 
and teaching it, making gifts and receiving them, constantly 
attends his fires (Srauta and smarta), and gives tood to guests 
that come to him; the fourth (called ghoricarika, one whose 
rules are awfully difficult to observe ) is observant of iyamas, 
offers sacrifices but does not officiate at others’ sacrifices, studies 
the Veda but doesnot teach it, makes gifts but does not receive 
then. maintains himself on corn fallen in the fields &e., is 
absorbed in Narayana, performs sgnihotra in the morning and 
evening, in Margasirsa and Jyestha performs observances that 
are like the edge of a sword and attends upen Lis fires with herbs 
from a forest, These four names occur also in Brhat-Parisara 
p. 290 ( Jivananda’s ed, ). 


In numerous smrtis, purdanas and digests the duties of 
householders have been described in detail. For example, vide 
Gaut. V and [X, Ap. Dh. 8. II. 1. 1-IL 4. 9, Vas. Dh. S&S. 
Vill. 1-17 and XI, 1-48, Manu IV, Yaj. I, 96-127, Visnu 
Dh. 8. 60-71, Daksa If, Vedavyadsa III, Markandeya-purana 
29-30 and °%4, Nrsimha-purana 58. 45-106, Kitirmapurana 
(uttarardha chap. 15-16), Laghu-Harita IV. p. 183 ff ( Jiva- 
nanda ), Dronaparva 82, Vanaparva 2. 53-63, Asvamedhika 45, 
16-25, AnuSdsana-parva 97. Among the cigests may be men- 
tioned ine Sm. C. (1. pp. 88-232), the Smrtyarthasara (pp. 18-48), 
the Madanaparijata (pp. 204-345 ), the Grhastharatndkara, the 
Abnikatattva of Ragbunandana, the Viramitrodaya ( Ahnika- 
prakaéa ), the Smrtimuktaphala ( Abnikakanda ). It would be 
impossible to present in the space at our disposal all the 
details of the duties of the householder contained in tho 
vast sources indicated ubove. Some of the usual, out- 
standing or important matters alone can be dealt with 
here, Some of the works contain moral exhortations to the 
householder. For oxample, the Anusdsanaparva’®® (141. 25-26) 


1506. aiger qeated weyrRTeTy | TAY GT TATA mend uct 
TUM W Trqrteqdant eaRTaicivwaTNy | orgara after aygaiaer assy | 
aq Gaia wal TEMS: TATTT: Wi stgereTara 141. 25-26. 
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says ‘ahimsa, truthfulness, compassion towards all beings, 
quiescence, charity according to one's ability—this is the best 
dharma for a grhastha (householder ). Non-contact with the 
wives of cthers, guarding one’s wife and deposit ( made by 
another ), abstaining from taking what is not given (by the 
owner), avoiding honey and meat—this five-fold dharma hag 
many branches and gives rise to happiness.’ Dakss (II. 66-67 ) 
also has similar provisions. But such moral exhortations 
(called sadhdrana dharmas) have already been discussed above 


( pp. 3-11 ). 


From very avcient times there were several ways 
of dividing the day. Sometimes the word ‘ahah’ is 
distinguished from night and sometimes it stands for 
the period from sunrise to sunrise (and includes day 
and night). For example, in Ry. VI. 9,1 we have's” the dark 
day (i. c. night) and the bright day (i. e. the period when 
there is light), This part (viz. the period of sunlight ) 
ig divided some times intotwo parts viz, piirvahna ( period before 
noon) and apsrahua (the time after noon) Vile Rg. X. 34. 11, 
Manu III. :78 Day time is also divided into three parts, 
morning, midday and evening, which correspond to the three 
libations of Soma juice in pratshsavana, mddhyandina-savana 
and trilya-savens, Vide Reg. IL]. 53. 8 where these three parts of 
the day are mentioned when Indra comes to drink Soma for a 
muhtrla each time and IIT. 28, 1, 4 and 5 ( where all three 
savanas are vamed ) and IIT. 32.1, T1L 52. 5-6. The day (of 
12 hours ) was often divided into five parts, "8 viz. prdah or 
udaya (sunrise ), sarugauva, madhyandina or malhyahna (mid-day), 
aparGina (afternoon) and saydhna or asfagamana or sadyam 
{evening ). Each of these five parts of day time will be 
equal to three muhtrtas. In some emrtis and purdnas these 
five parts are mentioned and defined; ec. g. in the Prajapatis:rti, 


1507. agar Geracigad @ Freda cae aan) Waraw maar a 
Tramnfarssairagnaeaane ay. VIO 9,1. This vorse is explained in tho 
tae Il 21! sear got ula: Ys A eta be.’ 

1508. gar ard And WatR AVE Tieat queq az, V. 76. 3. Here 
ara:, ata anid aeqieqa are expressly named, gag is the time of milking 
the cows after they return from grazing pastures to which they were 
taken at dawn, Vide sareq. ate. JIS, 12. 1-2 AFqal TAH: ATT: ANA: 
on which the com. says ' afemzard arat wee: Belay w aq: Hrs: areraray 
Wag iARTe: 7. THT Taeqal fegaia WAI: Waa | ALTA TeaeITUE: Via- 
Tere airsag n sergag 1X. 5. 4-5. 


Ch. XVII ] Ahnika-divisions of the day 64F 
vv. 156-157, Matsyapurina 22, 82-84, 124. 88-90, Vayu 50. 
170-174. Vide Apardrka p. 465 (on Yaj. I. 226) where a 
Sru/t passige and verses from Vyasa are quoted about these five 
paris. °° ‘The whole Cay of twenty-four hours was divided into 
thirty multirtas; vide Sat. Br, XIL 3. 2.5, 8. B. EL. vol. 44, 
p. 169 where the year is said to have 10800 muhiartas (360 x 30), 
The Tai. Br, JIT. 10. 1 gives the names of the fifteon muhirtas 
of day-time, such as Citra, Ketu &e. 


The Madanaparijata p. 496 quotes Vyisa for the fifteen 
parts of the day. 


Tho smrtis however generally divide day-time into vight 
parts, Daksa IT, 4-5 divides the day into eight parts and then 
treats at le. gth about the duties to be performed during thuse 
ote) | Gerba: Katyayana divides day-time into eight parts snd 
asks the king to nssign three parts after the first to the investi- 
gation of judicial proccedings.')° That this was « very 
ancient division follows from several considerations. Kau- 
tilya 5" divides the day and night each into eight parts and 
prescribes what the king is to doin the eight parts of the day 
and also in the eight Parts of the night. Vas, XI, 36, Laghu- 
Hidrita 99, Juoghu-Satatapa v. 108 say ‘the sun becomes 
niild-rayved iu the 8th part of the day and that time {5 called 
kutapa’.'5'2 The Kadambarl of Bana (psra 24) speaks of the 
light of the sun becoming clear and bright in the frst eighth part 
of the day.’ Inthe Mahabharata frequent reference is made 
to the sixth pare of the day a3 a somewhat late hour for taking 
one’s meal (and as making one hangry ). Vide Vanaparva 
179, 16, 180. 16, 293. 9, ASvamedhika parva 90, 26-27. 1544 

1309. aa: Hat UgtaianeTT st @i ureq <2. Ba; ues 
fags aa Wi | ovaeaa: Ree: BIGOT: Ais THA: Roget quoted by 
HAH oO AZ 3, 280. 

1510, sueregiseararages wnat WR tb A BIST SqTIeT TRaAgET 
nai (qa: W anearaa quoled by amerk Bs 601 (on Yaj. IT. 1.) 

1511. nfeariareceat on a waaq sramatta art ata qeana- 
Teta Ara. aRa! t ania I, 19. According to the TAIT, two areas 
are equal toa aga ‘ areararad geai aE aaacan 1’ The qafearea 
(avqarfaene v.12) bas ‘ aiqegr g atarandrad wife? 

1512 fFaweared a aera arent: | T Hrs: HAT AA: TUTAT qaa- 
ara u aia XI. 36. 

1513. a fauiga fyaaeanenih wears areata wat wrgeatt 
para 24. 

1514. Ge HS WATEIt: SIHsTHaTtAT | aay 180,16, GE as aqr Hs 
ang fratiara: | wats 293. 9. 
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The principal matters to be discussed under Ghnika are: 
getting up from bed, Ssuca (bodily purity ), dantadhavana 
(brushing the teeth ), snana (bath ), sazzdkya, tarpana, the five 
mahayajfas (including brahmayajfia and honouring guests ), 
attending on fire, bhojana ( mid-day meal ), obtaining wealth, 
studying and teaching, evening samdhya, gifts, going to bed, 
performing sacrifices at certain stated times. The Pardgara 
smrti I. 39 summarises the most important daily duties as 
bathing, performing the samdhya prayers, japs, homa, worship 
of gods and honouring of guests, and vaisvadeva are the six 
(principal) daily actions" Manu (IV. 152=Anuédssana 
parva 104. 23 ) also enumerates in one place the principal daily 
actions that must be got through in tha morning viz. answering 
calls of nature, toilet, bathing, brushing the teeth, applying 
collyrium to the eyes and worship of the gods '5'°, 


Although as stated in the Stryasiddbanta '7 the day was 
calculated from sunrise, daytime for practical purposes 
was extended for a short time before sunrise and after sunrise, 
According to the Brahmavaivarta-purana the four nddis (or 
ghatikds) before sunrise and the four nadis after sunset are 
included in daytime (dina) i. 6, when a man takes his bath 
before sunrise on @ particular day that bath is one for the day 
that is to begin after he takes his bath 158, Saveral smrtis like 
Manu IV. 92, Yaj. I. 115 enjoin that a man should get up from 
bed at the brahma muhirta,'s" should reflect over dharma and 
artha that be would seek to attain tbat day and over the bodily 
efforts that he would have to undergo for securing his object 
and think out the real meaning of Vedic injunctions, Kullaka 
and others say that the word muhirfa in Manu IV. 92 means 


1515. dvar tard TTY setae Secmnaesa a ! since Raed q az 
anita faa fea it azrare [. 39. 

1516. 34 served tara qeaaraaaay gale ca Bila Faas A YSAAA 
ag LV. 152. ferqis the presiding deity over the anus and 80 maitra neans 
roUtra purisolsarga. 

1317. sangqa wenger TaT | queer ( aerarfarere ¥- 36.) 

1518. frat wrt TIGRIS ATT TATE TL 1 arerat agi aeq fararera- 
agra ft agtadgeror quoted i in es aitemaat p. 327 and @. @, p. 8. 

1519. arg Bad geda uAtal wrahaeraq | ara ae aeragatdas 
a ag LV. 92; watt wear 1s: aferat ara: | weft wreat rea \ gea- 
Megqrsy RISA: | Bera. The first half also oceurs in ageraace 104, 
16, srgracion 113. 17, araetagert 34.17. The gigeror as quoted in ut. 
ari. 1. p. 220-22) iss almost the eame verse as qq. Compare ‘ agaaqt- 
WaSTHEhAAAg: Hag ga agiararaeeqgyanag w) irgarsee 11. 6. 


Ch. XVII] Ahnka-gelting up from bed 647 


only time generally and not a period of two ghatikaés and that 
it ig called brahma because that is a time when one's intelli- 
gence and one’s power to compose a literary work are at their 
best. The Par. M. (1.1. p. 220)" says that there are two 
muhtrtas in the half watch before sunrise, the first of the two is 
called brahma and the second raudra, Pitamaha quoted in the 
Sm. C. (1. p. 88) says that the last watch of the night is called 
“brahma muhérta’, From very oarly times getting up before 
sunrise was prescribed specially for a student and generally for 
everyone. Gaut. 23. 21 says that if the sun rose while a 
brahmacarin was asleep he should stand up the wnole day 
without food and mutter the Gayatri throughout the day {as a 
penance ) and if the sun set while he was asleep ho should sit 
up the whole night engaged in muttering the Gayatri. Ap. Dh. 
S. Ii. 5. 12. 13-14 and Manu II, 220-221 contain similar rules 
and they employ tho word ‘ abhinirmukta 2! ( or abhinimrukta ) 
to denote one who is asleep when the sun sets, The Gobhila- 
smrti (in verse ) I. 139 says that on getting up one should wash 
one’s eyes. In the Rgvidhana it is ordained that on geting up 
one should wipo one’s eyes with water after reciting Rg. X. 73. 
LL the latter half of which says ‘remove away from us dark- 
ness, fulfil our eyes and release us who are as if bound with 
snares ’. 


The Sm. C. (I. p. 88 } quotes the Kirmapurana to the effect 
that on getting up from sleep some time before sunrise one 
should contemplate on God, The Ahnika-prakasa (p. 16) 
quotes. five verses from the Vamanapurana (14, 23-27) which are 
to be recited on getting up as a morning hymn, one of which is 
quoted below.'** These verses are repeated oven now by some 


1520, aatgarsmdaet gt geal waa ara fgdtar Ga: 1 Tu, ar 
I. parti p. 220. waar ofa aa agat vegaiam: | waver git erat 
Piva: destraa i garg q. in anise p. 226; waa aaa at agal war 
z=qa | ofa farmed | waite. 1. p. 88. 

1521. qapgiget warait Abacwwarismanad as a0 ariasiqs 
my. 23. 21; ‘ erqahaiseeat asa ara Usaaia erga SaneTTes wg 
faaara tang. a. @ IL 5.12.13; aa: gaol getat aed Parga fara 1 ead: 
BrT aaron MTaTANs Prgshaarar as | agers Bravest: aaaraa | ere 
GIUTA THA aigRrry p. 19; Ta: Waris Rg. X. 73.11, This verse 
is explained in faqm IV. 3. 

1522. wart auttiagaedart wa: nat gitear gaa! Bear OR: wMA- 
Ug kaa: ora wa an arma, This is STRATE 14, 23. These five are 
quoted in enigarnre p.16, ararcaga p.6, cara. (striae) p. 210 (where 
they are ascribed to qa ). 
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old peaple. Some works say that he who repeats the four verses 
called Bharatasavitri inthe morning obtains the reward of hearing 
the whole Mahabharata and attains the highest Brahma.'2? The 
Ahnikatattva (p. 327) quotes a verse to be repeated on getting up 
from bed in which the serpent Karkotaka, Damayantl, kings Nala 
and Rtuparna are remembered for removing the effects of Kali,'5** 
and the Smrtimuktaphala quotes a verse about Nala, Yudhi- 
sthira, Sita and Krsna as punyasloka ( singing of whose glory is 
holy ) "5, The Acadraratna (p.10a) states that one should 
repeat the names of certain famous an‘ long-lived (cirajivins ) 
personages viz. Asvatthdman, Bali, Vyasa, Hantiman, Bibhi- 
sana, Krpa, Parasurama and Markandeya and also the names 
of five boly women, Ahaly4, Draupadi, Sita, Tara and Mando- 
dari, Even now old men brought up in the orthodox ways 
repeat these names on gatting up. 


In some works it is said that if on getting up a man sees a 
brahmana learned in the Veda, a lady whose husband is living, 
acow,analtar where fire is kindled, he becomes free from 
adversities and that if s man sees on getting up in the morning 
avery sinful man, a widow, an untouchable, one naked, one 
whose pose is cut off, that is an indication of kali ( misfortune 
or strife ).25 Parasara XI. 47 says that one who has built 
the fire altar (for Vedic sacrifices ), a dark-brown cow, one 
who js engaged in a sativa (or performed it), the king, an ascetic, 
the ocean—these purify a man the moment they sre seen, so 
one should see them always. 


Then the next act is to answer the calls of nature. Very 
detailed rules are Jaid down about these even in the most 
ancient sitras and smrtis. Many of the miles are simply 
hygienic, but as religion, rules of law, of morality, of health and 


1523. Vide earanggra pp. 15-16, sngasars p. 21. These 
verses viz. FEN, SATE Tab. 60-63, are called wayerarraat (in 
verse o4 ). Their first p&dus are Arata aeaiin, STUART, Hea- 
WERT, aE BINS ware STZ. 

1524. Haitznea ang gaa awed a) aI wae: Ha ais- 
TAN RET, TAT 79. 10, quoted in awteaaey p. 327 avd eqran. 
( ange) p. 211. 

1025. quasgran aaa qeagrat gaia: | waar a wad) wos 
ssiat wage: U quoted in wriaa. ( sutra p. 210), arena p. 6. 

1626. These verses are from atfreesfa i. 163 and 165 (called 
wasmgta alsu) quoted in smfgerara p. 327, smerny. p. 22, eqiva. (sufa) 

p. 21L. Lread arid gana (and not aa or aed as these do ). 
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hygiene are mixed up in the ancient works, they are given in 
works on dharma. Even in the Atharvaveda ( XIII. 1. 56) 
it? ig said ‘I cut off thy root who kick a cow with the foot 
or who urinate opposite the sun (facing the sun); thou shall 
not further cast a shadow.’ Urinating while standing seems 
to have been condemned in the time of the Atharvaveda; vide 
VII. 102 (107). 1 ‘I shall urinate standing erect: let not the 
lords harm me.” Gaut, IX. 13, 15, 37-43, Ap. Dh. S. L. 11, 30, 
15-30 and I. 11, 31. 1-3, Vas, Dh. S, VI. 10-19 and XII. 11-13, 
Manu IV. 45-52, 56, 151, Yaj. I. 16-17, 134, 154, Visnu Dh. S. 
60. 1-26, Sankha,’** Vayupurana 78. 59-64 snd 79, 25-31, 
Vamanapurana 14, 30-32 may be summarised as follows : one 
should not void urine or ordure on the road, on ashes, on cow- 
dung, in ploughed or sown fields, under the shade of trees, in 
rivers or walter, on grassy or beautiful spots, on tricks made 
ready for erecting altars, on mountain-tops, near dilapidated 
shrines or cowpens, on ant-hills, in cemeteries or in holes, on 
threshing floors, on sandy shores. Nor should one answer 
calls of nature looking at or facing fire, tha sun, the moon, a 
brahmana, water, the image of some god, cow, wind. Nor should 
one do these acts on the bare ground, but on ground covered 
with dry twigs or leaves or grass or loose earth. Onc should 
cover one’s head and shonld face the north by day or when there 
ig twilight and face the south at night, but when thera 
is a danger one imsy face any direction. One should not 
urinate while standing or walking (Manu. IV. 47) nor should 
one speak while doing so."** One should answer calls of nature 
away from a human habitation towards the south or soutb- 
west. Manu V. 126 and Yaj. I. 17 prescribe that, after 
answering calls of nature, one should perform cieansing the 
parts with water held in a pot and lumps of earth to such an 
extent that no smell or filth will stick. According to Manu 
V. 136 and 137 and Visnu Dh, 8. 60. 25-26 one lump of earth fs 
to be applied to the penis, three to the arms, ten to the left hand 


1527, gaa at agregea wag at ay agit med gant Faqs a worst 
mearsaem otag Xi. 1. 56; aeaeqeditageat at féfagtiaer: 1 aot 
VIE. 102 (107). 1. 2 : 

1528. a Maapeamgraaa-sana-seAlH-TeAaTS aTAATSAg 
Aga WaTaTeaa | Te quoted in farare on ar, 1, 134. 

1529. gant Aya Be wwe qeaati ens dora wa we att 
warara W eitra quoted in smearnrmt p- 26. This is waerda verse 40 ; 
orf 323 is gaa AGA Ga gars qeraras | earMibeTacag ser att TATA M 
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and seven to both hands, three to both*feet together. This is 
the extent of ¢auca required for householders, and for brahbma- 
carin, forest hermit and samnyAsin, twice, thrice and four times 
as much is required. The Mit. on Yaj. I. 17 remarks that for 
all 4gramas the cleansing required is only as much as will 
remove foul smell and filth and the several numbers of lumps 
of earth prescribed in different smrtis are only precribed for 
unseen (or spiritual ) results. Gaut. I. 45-46, Vas. III. 48 and 
Manu V, 134 say that cleansing of the body is to be so effected 
first with water and then with earth that foul smell and filth 
will be totally removed. Devala (quoted in the Gr. R. p. 147) 
says that respectable people do not emphasize the number of 
times mentioned in the smrtis, but they say that cleansing 
should be carried on till one feels that it is all right, 158° 
The Smrtyarthasara 2! (p.19) following Daksa V. 12 says 
that at night only half of the gauca prescribed for the day 
is required, only one-fourth of it is prescribed for the 
ailing and only one-eighth when a man is on a journey 
and that no special number of lumps of earth are prescribed for 
women, Sadras, boys whose upanayana has not been performed. 
In cleansing one is not to employ stones, clods of earth, and 
green twigs cut off for the purpose from herbs and trees ( Ap. 
Dh. S. I. £1. 30. 30, Gaut. UX. 15 ) nor is one to use earth from 
inside a river or water reservoir or from a temple, from an 
ant-hill or from the hiding places of rats or from dung-hills or 
what is left after being used for a prior cleansing ( Vas. Dh. S. 
VI. 17) nor what is taken from a road or cemetery, nor should 
one use earth that has worms, coals, or bones or gravel in it. 
Daksa V. 7 prescribes that for the first time ag much earth as 
will fill half of the outstretched hand and for the second time 
half of that is to be taken and go on,'**? The lump of earth 
sbould not be bigger than a myrobalan fruit ( Kirmapurana in 
Sm. C. I. p. 182). One is not to answer calls of nature with the 
shoes on ( Ap. Dh. S. I. 11. 30.18) and one’s yayfopuvifa should 
be suspended from the right ear or he should throw it on his 


_ 1520. areearitaft ara aveaid fadrae i ware sadwarat 4 
Reese uae in ge. e p. 147 und waa 1. p. 93, 
1931. Vide faereq on ar. I. 17 getrenqentien a stelq Ta aT 
Wo gasraraher a gaff: det a faa iw, also araeeageey-34, 65-66, 
weradant p. 19. 


1582. srinataren a mr gia ae | fein | gata ze rqurt 
waierat  qat V. 7, Tho firat balf is quoted even by faeaea on ay. I. 17. 
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back in the nivita form,"533 According to Yaj, 1:16 the yajfiopavita 
should be suspended from the right ear only: Vanaparva 59, 2 
describes that kali (the principle of evil and strife) entered 
Nala when the latter did not wash his feet after urinating. 


This cleansing of the body in the morning is only a part 
of general gauca. Sauca is according to Gaut. VIIT. 24 one of the 
atmagunas. Even the Rg. (in VII. 56. 12 and other verses ) 
appears to emphasize cleanliness ( Sucitva).!5** According to 
Harita ‘ éauca is the first path to dharma, it is the resting place 
of brahma ( Veda ), the abode of Sri ( prosperity ), the means of 
clearing (or soothing ) the mind, the favourite of gods, the 
means of realizing the Altman and the awakener of intelli- 
gence.’ '§*5 According tc Baud. Db. S. ILI. 1. 26, Harts, Daksa 

3und Vyaghrapadda (quoted in Sm. C. I. p. 93) Sauca is of two 
kinds,'53* bahya (outward) and Gntara cr Gbhyantara (inward), the 
first being effected by water and loose earth and the latter is the 
purity of one’s sentiments, Harita divides the first into three, 
that of kula ( being free from impurity due to birth or death in 
the family ), of artha (i. e. of the vessels and things to be used 
in all matters ) aud of surira (cf one’s body ); Harlta divides 
abhyantara into five, manasa ( mental ), cdksuga ( of the eyei.e. 
not Jooking at things that should not be looked at). ghranya 
(cf the nose), vacys (of speech), svadya (of the tongue), 
According to a verse quoted by Haradatta on Gaut, VIII. 24 
sauca is of four kinds, viz. of dravya (the vessels and things 
employed by one), of the mind, of speech and of the body. 
Vrddia-Gautama ( Jivananda p, 632) speaks of five kinds of 
gauca viz. of the mind, of actions, of kula (family ), of the body 
and of speech. According to Manu V. 135, Visnu Dh, 8. 22. 8:, 
Atri v. 31 and others there are twelve maics (filthy exudations 
or impurities) of the human body, viz. fat, semen, blood, 
marrow, urine, sabia mucus of the eens ear-wax, phlegm, stenras 


1533, aigT ane amt 7 Tet: aonraay | oq gq Te 
HAM TE HA af rae T: 1 aney T Piura fae ay taut a eawargazag | qeta- 
wal THAT BY Hear aes guard gai waa. I. p. 89. Vide 
sigrramar 1V. 12. 22 (8, B. B, vol 29 p, 126 ). 

1534. Qa at etar aea: Qwiat Ora wareavat grees | HAA arTAT- 
BT NASH AAA: YT THT; x. VIL. 46, 12. - 

1535. as aria: | rat ara unnlacet wgreead ravaarat aaa: vargat 
qarai Be wee aragets ghwaray! Te. «p22. 

1536. ena @ aide st crwarcgrat cur! qerareat egd Tel TTQhy- 
eaureray i qa V. 3 and earyarg. 
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rheum of eyes, sweat; and the first six of these are removed by 
water and earth and the latter six by water ( Atri v. 32). 


After preforming Sauca one has to rinse the mouth with 
twelve mouthfuls ( gandiisa) of water (vide Smrtimukt&phala, 
ahnika p. 220). When one finishes the purification of the body by 
washing the hands and feet and by rinsing the mouth one has to 
engage in dcamana.'*3?_ A good deal has been said about acamana 
above (pp. 315-316) under upanayana. Acamana (sipping water) 
is to be done after tying the top-knot and tucking up the garment 
from behind; the water is to be poured in the hollowed palm of 
the hand in euch a quantity that s grain of masa ( bean) will 
be plunged in it and the three fingers except the thumb and the 
small one are to be joined together and the water isto be drunk 
from that part of the hand which is called bra@hma tirtha describ- 
ed above (n. 750 ). The word tirtha means that part of the right 
hand by which water is taken in or poured in religious rites and 
the parts are given the names of deities for lauding them, as Visva- 
rapa says.'**> Jn most smrtis their number is four, viz. prajapatya 
or kaya, pitrya, brahma, and daiva (for example in Manu II. 59, 
Visnu Dh. 8S. 62, 1-4, Yaj. 1.19, Markandeya-purana 34, 103-109, 
Daksa II. 18). Some works like the SAtydyanakalpa and Vrddha- 
Vasistha quoted by Visvaripa on Y4j. 1.19 name five tirthas viz. 
daiva ( when @ brabmana faces the east, the front part of his 
hand ), pitrya (the right portion df the right hand), brahma 
(the portion of the hand opposite the fingers), prajapatya (the 
portion of the hand near the small finger ) and paramesthya 
(the centre of the right palm). The Par. gr. parigsista names 
the above five, except that it eubstitutes the name 4gneya for 
paramesthya, The Ssankha-smrti(in verse, X. 1-2) distinguishes 
kaya and praj&patya and omits the name of brahma altogether 
which is called préjapatya by it. Vaik. 1. 5 has six, the usual 
four, the fifth being 4gneya ( centre of the palm) and the sixth 
being Grsa (the roots and tips of all fingers together). According 
to some, daiva tirtha means the tips of the fingers and the centre 
of the palm is either saumya or Agneya, According to Harita the 





(1637. aa aaah crgt sence aged gape org aiteIer eaaTeT Te: 
wetarmnaeqaat wen wilted Sagzgyqied MEA TATA Ty qerearsgy 
BR area St sifart wgridis Prergart wemiga: faq | apeadare p. 20. 

1538. wide a qaomaorarengeeratead | atecggaresat atd- 
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daiva '58 tithe is to be used in marjana, worship of gods, offering 
of bali and in bhojana; the kaya tirtha is to be employed in ]&ja- 
homa ( homa of fried grain) and daily homa, the pitrya in all 
rites for dead ancestors. Touching the kamandalu ( water jar ), 
eating curds and fresh products of tha fields (navanna ) are to 
ba done with the saumya tirtha ( Smrtyarthasdra p. 20), When 
there is difficulty of getting water and an occasion for purifi- 
cation by acamana arises, one should touch one’s right ' ear, 
Very elaborate rules are laid down in the digests on the subject 
of acamana (e. g. Sm. C. I. pp. 95-104), Smrtimuktaphala, 
Ahnika-prak4ga pp. 221-240, Ahnika-tattva pp. 833-344. Gr. R. 
pp. 150-172 &c., which have to be all passed over for want of 
space. One matter to be noticed is that according to the Apas- 
tamba-amrti (in verse) the procedure of dacamana is of four 
Kinds, viz. psurdnika (in which each sipping of water is 
accompanied by the names, Kesava, Nariyana, Madhava &o, ): 
smarta (ag laid down in the smrtis like Manu IJ. 60 ff), &gama 
(i.e, taught in the sacred books of Saiva and Vaisnava secta- 
rians ) and grauta (laid down in the Srautasitras for Vedic 
sacrifices '*), Tio first of these four is the method usually 
followed now by most brahmanas, 


Danta-dhavana ( brushing the teeth ). 


Danta-dhavana cor:.as after $auca and 4camana and before 
snina( bath). Vide Yaj. 1.98 and Daksa IL 6. The practice of 
daily danta-db4vana has existed in Indis from the most ancient 
times. The Tai. 8. (11. 5. 1. 7) when enumerating the 
actions which a rajasvala (a women in her monthly period ) 
was to avoid mentions dantadh@vana among them and remarks 
that if st. indulges in it during that period, she gives birth to 
ason whose teeth are naturally black. Dantadhdvana is an 
independent act by itself perforrued for rendering the body 
(here the mouth) clean and it is not an anga( a subordinate 


1539. as ert: asaratioadarrane Sea dia gai git Fe 
dtr | caraa. 1. p. 226. 

1540. ang AAaRadigreATENa wet eee | 
exeadarc p. 21. “ 

1541. snqearaerat | sire Thiel sie erdaramad ql ste Safed 
ae Tae agar: ar=qara: aarMAsraaeg AAR: | erat writ 
qpalgeearerita van a egies: ( sree ) p. 221. 

1542. qr qat ured wed voreqaia. a. 11.5.1. 7, 
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constituent part) of bath or morning prayer.’*“? Ap, Dh, 9. 
I. 2. 8. 5 forbids's** one who has returned from his teacher's 
home after finishing his studies to engage in the sight of his 
teacher in such acts of pleasure as cleansing the teeth, shampoo- 
ing the body and combing the hair and also forbids the study 
of the Veda while such actions are going on (bid. I. 3,11. 
10-12 ).54 The brahmacidrin was not to engage in the leisurely 
actions of brushing the teeth (but was to rinse his mouth ) 
according to Gaut. IL. 19 and Vas. Dh. §. VII. 15. 


In dantadhavana one has to take the twig (with its bark ) 
of certain trees, crush the end of the twig with his teeth so as 
to make a brush of it and then to cleanse his teeth with the 
brush-like end. According to Gobhilasmrti™® ( which is also 
called Chandoga-parisista in some works) if a man only rinses 
his mouth with river water or at home, he has not to repeata 
mantra, but if he uses a twig he bas to repeat a mantra ‘Ob 
tree, bestow on me long life, strength, fame, brilliance, offspring, 
cattle, wealth, brahma ( Veda), memory and intelligence.’ In 
the Par. gr. If. 6 and Ap. gr. 12. 6 brushing of the teeth with an 
udumbara twig is prescribed in Samdavartana with a mantra 
‘may you be ready for food; here comes the king Soma; 
may he clean my mouth with glory and good luck.’ '5? 
Therefore the same mantra is to be employed every day after 
sasmavartana. In some of the digests ume the enone 


1513. ara dearat ara GPA ATE | oe aot raed wae 
Naat AG | AeATAANTTAA Ha TSFaUTAA loge qewaraceeaia warqeas 
Ureedtansara | snigAwarst p. 121; the verso wa qdiva is ay- 
erarat 74. 

1544. itadg qw wer graaedharmarseactia 1 ang wy. 
1. 2.8. 4-5; vide aig. a @ 1. 3. 11. 10-11 for the same words folluwed 
by avard res ardtaiareanragr. 

1845, agrrvagqraureararearmrpraearaaeerara | afte VT. 15. 

1846. azar aared aaret nt Seanez 1 sreerrermer a aqePar 
Qeay ara qrans earaqgao sarzdq a... aitacey @ Arey waded - 
Urerys angi wet wd: wot TAA var a) ag ate aut ae at at Tig Ta 
toa warhrsegra 1. 137-140. ee quoted by the faaro on yrg. 
1. 98 and by almost all digests on wasn. 


16i7, sigan qrarrare | srereTg Yew wat Taraarmmg) aa ee 
aaa TareT Ss witt al git one Famunaangia freq! ore IL. 6. 
The meq ‘arqraia? ocems in ara. wo ay, II.7. 19 with Vorintions, 


wie is the king of planta and hence the udumbara twig ia called ‘ this 
king Soma’. 
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pp. 121-122) it is stated that that mantra may be employed by the 
atudents of the Sukla Yajurveda, while those who study the 
Gobhila grhya may use the mantra ‘ayurbalam &c’. 


Very detailed rules are laid down about the length of the 
twig, about the trees the twigs of which are allowed or 
forbidden, about the days or occasions or times on which thera 
is to be no dantadhavana. A few of these details are given 
below. Trees having thorns on their trunk or from which a 
milky fluid oozes out when a twig is broken off are allowed and 
so are vata, asana, arka, khadira, karafija, badars, sarja, nimba, 
arimeda, apamarga, malatl, kakubha, bilva, mra (mango), 
punnaga, Sirlsa and further the twig must be astringent, 
pungent or bitter in taste and not sweet or sour.'48 Vide Brbat- 
Saimblita of Varihamihira chap. $5, Laghu-Harita ( Jivinanda 
part I. p. 183), Laghu-Vyasa T. 17-18, Nrsirhhapurdina 58, 47. 
Before the advent cf the modern dentrifrices people in India 
followed these directions and even now many cven in the cities 
still follow them and brush their teeth with twigs of various 
trees. Among the trees which are not to be used for danta- 
dhavana are palaga,'*® glesmataka, arista, vibbitaka, dhava, 
bandhtka, nirgud], Sigru, tilva, tinduka, inguda, guggulu, sam], 
pilu, pippale, kovidara &c. ( Visnu Dh. S, 61.1-5). The twig 
may be undried or dr’.d, but one dried on the tree itself is not 
to be taken ( Visnu Dh. 8. 61. 8, Nrsimhapuradna 58, 46 ), 
One must brush the teeth facing north or east, but not west or 
south ( Visnu Dh. 8. 61.12-13). Visnu Dh. 8, (61. 16-17) pres- 
cribes that the twig should be as big as the end of one’s 
small finger and twelve urguias in length and it shculd 
be wasi.ed before its use and after using it it should not 
be cast off in an impure place. There are variour opinions 
about the length of the twig er:ployed. The Nrsimhapurana 
(58. 49. 50) says that it may be of eight angulas in Jength or 4 


1548. qTaRT Aha States TAS SEMA ITH ANS Mew PATA 
nq i aerd fasn nea ow! faomusag 61. 14-15; snegarneieeararaar 
AMC: ! BART aT wae ada qu shed HUiceT Geng 
Aaa: larva: MASaTe wa qerauraag uw awgatiser of stig (cd. 
by Bhagavad-duita, Lahore) IV. 1-2; aa Hotes: gear: ater, Wst- 
faa: | aq; STaQeM-ReqaaTTAMTaT a: | wera ArT ATTA 
qrTUraay | aiSta, All these are quoted in the ego T. pp, 105-106 
and other digests. ‘ qa Hve(ha: «.. --. gaera: vis aiaegera 58. 49. 


1549. qraraarad wiga qerarsathia @ astaq | Man 1X. 44, env. w, 
@, I. 11. 32. 9 (reads qrasartat ), afae XII. 34., at. w. @, I. 3, 30, 
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span in length ( pradesa); Garga (quoted in Sm. C. I. p. 105) 
says that the twig should be 10, 9, 8,7 or 4 angulas in length 
respectively for the four varnas and women, One was not to 
cleanse one’s teeth with pieces of brick or with cloda of earth or 
with stones or with the bare fingers (except the thumb and the 
finger next to the small finger), '5*° 


According to Laghu-Harita (Jivananda L.’p. 183) and Nrsim- 
hapurane 58, 50-52 there is to be no brushing of the teeth with a 
twig on the Ist Uthi, the parva tithis (i, e. new moon, full moon, 
8th day, 14th day and the day on which the Sun enters a new 
zodiacal sign, according to Visnu-purana III. 11.118), on the 6th 
tithi and 9th tithi and on those days when twigs are not avail- 
able one may rinse one’s mouth with twelve mouthfuls of 
water ®5', PaithInasi (quoted in the Sm. C. I p.106) says 
‘one may brush one’s teeth with grass, leaves and water and 
with the fingers except the 4th finger.’ One may also cleanse 
with mouthfuls of water when one has no teeth ( Abnika- 
prakasa, p. 127). One may also rub one’s tongue with these 
or with a twig on the days on which it is allowed. There is to 
be no dantadhavana on Ssraddha day (for the performer), on the 
day of a sacrifice, when one is observing miyama, when the 
husband has gone to another country, when there is indigestion, 
on marriage day, on a fast or s vrata (Smrtyarthasira p. 25 ). 
Visnu 358 Dh, S, 61. 16 prescribes dantadhavana not only in 
the morning but also after taking one’s meal. Thie, as stated 
by Devala, is intended for removing particles of food sticking 
to the teeth or the gums. 


Snana.—After dantadhavana comes snana. As 4camana, 
snina beth, Japa emultering of holy Vedic texts), homa and 


1550, wqre TANACIT: | genriiemniditeng ian rerqr | WaT 
SMTPR ES A QalgaurTay uegfa. Lp. 106; vide'aysrarr v. 73. 

1561. afareatesty tara Qa au | qarat arate wet 
HAN wart Gags waagiaag a | sgt arquagtsa ge wars | 
ayertia, afeegere 58. 50-52; vide geareeraa 1. 14-15, eqeaware p. 25; 
wagerera 127. 4 condemns the use of s twig on the new moon day. 

1652. sTadeert @ aearadecaurerg i Romuagy 61. 16; waa site 
Waa qaanhdemd waa Geeane Peearaat aga Faneecme- 
WaT qeaurad Haq sna. p. 125, The srerseame 1. 3 also recom- 
mende this ‘ qmaRal@ qaannaderauraag ul. Vide Journal of the Ame- 
rican Oriental Society, vol. 52 ( for 1932 ) p, 163 ff for references to the 
twigs used for brushing teeth from ancient Buddhist works and Fa 


Hien’s ‘Record of Buddhist kingdoms’ (Legge p. 64) for the dantakagtha 
of Buddha. 
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other rites are to be performed after holding kuga grass in the 
right hand some remarks must be offered on kugas. The 
Kirmapuraina says ‘whatever action is done without darbha 
or without yajfiopavits, it becomes useless and brings no reward 
here or in the next world’ (quoted in Krtyaratnakara p. 47). 
Sététapa '5* says ‘in japa, huma, dana, svadhyaya (study of 
the Veda) or in pitrtarpana one should have in his hand gold, 
silver and kugas’. One should have at the time of dcamana &o, 
& pavitra (a ring-like loop) of darbhas in his right hand or in 
both his hands on the finger next to the small one or have kusa 
in his right hand. There were several views sbout wearing a 
pavitra or darbhas, as stated in note 1553. The darbha grass is to 
be collected on the darga day (new moon) in the month of Sravana 
and tie darbhas so collected are never stale and may be used again 
and again ***_ Tho puvilra of the four varnas should be made 
with 4 darbhag or with 3, 2, or 1 respectively or it should be made 
with two darbhas for all (Simrtyarthasara pp, 26-37). Those 
darbha blades from which no further blades shoot forth are 
called simply darthas, blades from which fresh ones sprout 
forth are called kuSas, blades with their roots are called kutapas 
and those the tips of which are cut off are called tria "55 (grass). 
The darbha grass growing in s field of sesame and having 
seven blades is very aus7icious. 


The darbhas tc be used in yajiias should be green in colour, 
yellowish for use in pakayajiias, they should be with roots when 
used i:. rites for the pitrs and variegated when used in vaisva- 
deva. Those darbhas that were held in the hand at the time 
of offering pindas to the dead or in sraddhas or in pitrtarpana or 
at the time of urination or voiding faces should be thrown 
away (Smrtyarthasara p. 37). If kuéa grass is not available, 
then kaga or dirva may be employed instead. 


1553. siretag: ad eet gar grat evar fagadt i aged gs Tt Hate 
questa: aa: nepa@we I. p. 108; vido eqeadane for a similar versc. srq 
qeare: TH: | ekaTa qaareny | ees ose Teer cast TA HST | aT 
qatar |. siareed p. 24d. Vide nitereqra 1. 28 quoted by amquh 
pp. 43 and 480. 

1554, Are aNETATATRAT aeat Qlaa Fa: | sraTaTATET qa Aras 
za: Ga: Ya: Ul eres quoted in wiaa. I. p. 107. Vide eqeadtare p. 38, 
forerreq it v. 41, avitey quoted in qeacearnt p- 67. 

1555. simgEr: Gal NG Tae HAE TT: | AST: Haak: Rrariderert- 
( ; sNgeartia VII. 44; this is quoted os @lgry’s in eats 
ol p. 103.) and ae of qIeaTaa in eqias. ( sia p. 231.) 


H, D. 83 


658 History of Dharmasistra [ Ch, XVII 


The subject of snina can be treated from various points of 
view. Snana™*= is either mukhya (principal) or gauna 
(secondary), the first being a bath with water and the second being 
without water. Each of these is again subdivided into various 
kinds. According to Daksa II. 48 snina is nitya (obligatory 
every day), naimittika (to be performed on certain occasions ), 
and kamya (to be performed only if one desires certain rewards). 
All the varnas '? have to bathe in or with water every day 
the whole body together with the head also (Baud. Dh. S. IL. 4. 
4, Menu II. 176 and IV. 82) and dvijatis have to do it with 
Vedic mantras, This is mya. This ** is required to be done, 
because & man who has not bathed is not entitled to perform 
homa, japa and other rites (Sankha VIIL 2, Daksa 11.9). The 
body is dirty and from it ooze various cexudations day and night 
and a bath in the morning cleanses snd purifies the body. In 
this way snana has seen and unseen (i.e. spiritual) results '°, 


Some works ( Yaj. I. 95, 100, Laghu-Asvalayana I. 16, 75, 
Dakss II. 9 and 43 &c,), prescribe two baths a day for brahmana 
house-holders, one before day-break and another at noon, There 
is only one bath a day for brahmacarins, two for forest hermits 
(Manu VI. 6). According to Manu VJ. 22 and Y4j, ITI. 48 the forest 
hermit has to bathe thrice (in the morning, sat noon and in the 
evening ) and a yati has also to bathe thrice °°, Though even 
pow some orthodox brahmana householders do perform two baths 
a day, the usual rule for all Hindus (including even the go- 
called untouchables) is to bathe once a day, which also has 


1556. ward g fgiad mw moRkanae: | aaitg aso Bea aga: 
aged wag Red Shas ard Peg aaatoR | Groat auras ger 
caret caivferereg quoted by arqyya p. 127, az. ar. 236, wpe I. p. 110, ge. 
«. pp. 200-201, au. ar. 1.1. p. 268. The 2nd verse is agegia VIII. 1. 


1557. amend ait Ried araitraa! aeaaciat aut fesnatat 
iawn a ag UU. 44 ernie adaniai ard aageaa | aarr 
fRarat raredtagnenaaraar 0 eqeadeae p. 26. 


1558. eae GATE Seaesangyg | ceed aqd ~ faeqeard 
watfaar «arg VIII. 2 quoted in siqerm p. 127, 

1559. snarafes: aril aakeqenitaa: | aaeaq fier wal meta 
fartaaau caved ustaa cersent fe aq ' asadta quran sraendt 
may W gear Il. 7 and 9 quoted in arturh p. 125 and wyfda. I. p. 111. 

1560. oTTMeaIRUT: WIA aTIMaTETUT: | waieTast wish aet aE 
‘aft: 1 qa quoted in tafe I. p. 181 and STITT. p. 26; 2a area g 


Tray HRY WUsa: | avait wy dvarg araed qT na: wu aikrarg 
aeeq quoted in qg. ze. p. 191, 
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been the general rule for centuries ( vide Smrtyarthasara p. 56 
sarve vapi sakri kuryur). Sndana is usually done now before 
noon, that in the early morning being done only by a yati, one 
observing a vrata, a brahmacarin, sacrificial priests, students of 
the Veda and those engaged in austerities (Smrtyarthasara 
p. 27). The morning bath is to be taken immediately after 
brushing the teeth before day-break when one sees the eastern 
direction lit up by the morning rays of the rising sun 
(Visnu "5! Dh, 8. 64. 8). Gobhila-smrti (II. 24) says that '* one 
should not lengthen out the process of taking the morning bath 
(by repeating too many mantras) as it would come in the way 
of performing the morning homa at the proper time, which is 
between the first appearance of light and the sun’s reaching 
about one c:bit above the eastern horizon ( Gobhila I. 122-123 ), 
Vide Manu Il. 15 also. The madhyahna ( midday) bath 
is to be performed in the fourth part of the duy-time divided 
into eight parts (Daksa If. 43, Laghu-Vyasa IT, 9 ) and one has 
to bring together loose earth, cow-dung, flowers, whole rice 
grains, kugas, sesame and sandalwood pasts 1363, This midday 
bath is not to ba performed by one who isill. The third bath 
(iu the case of forest hermits and yatis) is to be perforined 
before suusct, but not after sun-set or at night. No bathing is 
allowed for any one at night except when there is an eclipse 
or the sun passes into the zodiacal signs of Cancer and Capri- 
corn (at night), a marriage, a birth or death or when a vrata 
is undertaken with some object 1564 Night means specially 
the two middle watches ( Manu IV. 129, Kullaika thereon and 
Paraigara XII, 27 ). 


1661. qa eremorset wdiaaiza erred | Peas. a 64. 8; 
sueaeia Tard TEI gashs a | qamnaa eget qa Ag 
fasritaa 1; both quoted by the eqiaae ! p, 111. 


1562. seq HIaeT TAUTAAHAM: | wed agar erasict 
fanida: waft L. 24, quoted in eye. I. p. 111. 


1563. water wt and gqarig | ftomrgefia areas 
wai qa Il. 43; adr aenigeant aah Peat) wlneaargghtert wea 
neue a agtara IL. 9 (Jivananda, part 2), The firat is qnoted 
in grade I, p. 181 and by aern p. 128 and the 2nd in at. aT. 
I, 1. p. 269. ; 

1564, onae wz arag (aaa) nom wu. @ I. 11. 32.8, a. ae. 
Il, 3. 29; wgedaamniaaaerrsareg | aAqriign gain mew 
aq {aa quoted by aigark pp. 195, 229, eqitere I. pp. 120, 229; vide qetsry 
XII. 26 to tbe samo effect. 
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The obligatory (2fya) bath is to be taken with cold water 
and ordinarily hot water is not allowed. Sankha (VIII. 9-10) 
says that if one bathes with heated water or in water belonging 
to another individual, he may effect the cleansing of the body 
but he would not secure the unseen spiritual result of a bath. 
Daksa II. 64 is to the same offect 5, Naimittika and kamya 
baths must be performed with cold water, there is an option 
only as to nitya (daily obligatory) bath (Garga quoted in the 
Sm. C. I. p. 123). 


Manu IV. 203, Visnu Dh. S. 64, 1-2 and 15-16, Yaj. I. 159, 
Daksa II. 43, Veda-Vy4sa-smrti III. 7-8, Sankha VIII. 11 and 
others say that one must daily bathe in natural water, i. e. in 
rivers, in tanks connected with temples, in lakes, in deep 
reservoirs and in mountain springs. One should not bathe 
in water belonging to an individual (i. e. a well or reser- 
voir dug or dammed by him &c.) but if no water is other- 
wise available one may bathe with such water after re- 
moving three or five lumps of clay (from the bottom of 
the reservoir 8*) or three or five jars from the well. The 
idea is that either the private owner would participate in 
the merit of the bath (as Baud. Dh. S. If. 3. 7 remarks ) or that 
the bather incurs a fourth part of the sin of the owner of the 
water (Manu IV. 201-202). If no such water is available or 
one is unable to go to a river &c. fora bath one may bathe in 
the court-yard of one’s house with water drawn in a vessel (from 
a well &c.) till his clothes are wetted. The words ‘ nadi’ 
and ‘ garta’ (used in Manu IV. 203) are defined as follows: 
a nadi (river) is one that has a stream of water at least 
8000 bows in length, while all other streams are called garta 
{a pool), As in the months of Sravana and Bhadrapada all 
rivers are full of mud ( rujasvald is used in a double sense) one 
sbould not bathe in them in those months, except in rivers that 


1565. eet gq aigaea ade oearieor u anieghagar + g arrad 
wig | ag VIII. 9-10; gar ames ara gar seadiqny | TUT waa 
qur qwmaatiaag to ga lV. 64. The first is quoted in egyve. I. 
p. 128. 


1566. Pregrg 9 oficeanaars Sgaq | aemeacgaraay Erte oitast- 
VN SET A Aiewergazigqies aT war! Peata g Werverguraita- 
wazterary ak. a. og. Ll. 8. 7 and 9, Vide qeeacenrme p. 195 for 
explanation. 
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directly reach the sea.'**¥ But even in these months one may 
bathe in muddy rivers at the time of upikarma or utsarga, or 
on the death of a person or on the eclipse of the sun or the 
moon, Vide Visnu Dh. S. 64,17 which says that out of water 
drawn in a pot, water standing in a resefvoir, a spring, a river, 
water in which noble men of the past bathed, Ganges water, 
each succeeding one is holier than each preceding one for 
e bath,'588 


The sctual bath is described differently in different sitras, 
amrtis and digests. Gobhila-smrti (I, 137) says'®** that the morning 
bath contains the same procedure as the mid-day bath. The 
morning bath has to be brief, as already stated, in the case of 
one who has consecrated the @rauta fires, The procedure of 
bathing will be indicated by a few brief extracts. The Visnu 
Dh. S. (64. 18-22 ) says ‘having removed""* the dirt from his 
body with water and loose earth, he should plunge in water, 
he should invoke the water with the three verses ‘po hi sth4’ 
(Rg. X. 9. 1-3), with the four verses “hiranyavarndh’ 
(Tai. S. V. 6. 1. 1-2) and with the verse ‘idamapah 
pravahata ' (Rg. J. 23. 22 or X.9.8). Then while still plunged 
in water he should thrice mutter the Aghamarsana hymn ( Re. 
X. 190. 1-3, rtam ca satyam &c. ) or he may mutter ‘tad visnoh 
paramam padam’ (Rg, I. 22. 26 ) or the Drupada Savitri verse 
( Vaj. S. 20. 20) or the anuvika beginning with ‘yufijate 
mana’ (Rg. V. 81. 1-5) or the Purusasikta (Rg. X. 90. 1-16). 
‘ Having bathed he should, with his garment still wet, perform 
tarpuna of gods and Manes while still in the water But if he 
has changed his olothes, then he may do it (tarpana) after 

















1567, erage sso asl wel wares | ae STA afta sitet 
San uagewqel a nitatat aaa ow er agisreqaay wart at 
etiftern: w aarantvar sini teers aaa a aeqadae Se cirgiat a feet 
amfireazia I. 141-143, quoted by amrn p- 135, wpaae I. pp. 130-131, 
ae. t. 197-198 &c, smth p. 905 quotes o siarti that 2 dhanus is equal to 
96 ongulas and that 2000 bows are equal to one krosa, 

1568. weyapeaTh Wes TaraTAaAT TMTATTT weargia angie 
adit aia ce arey | favoaas 64. 17, 

1569. qerefe amr mrad arngarge | Gearewanea wag ae aq 
wera "tf 1. 137; vide ge. t. Bp. 179 for explanation. 

1570. qdtt: garanradicg Pasar & at wamfewsan 2a waaa- 
fiqare: aaeaie WERE ag | Taisce anfacaaga sq! wieeoth: aed 
oqina art grqi arias wt gaa aa Fes AT! Gera St | araaTzaraT 
qaftgatoeremer tr HTT qiewfaaarara singer | Reouagy 64. 18-24, 
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coming out of the water’. Even now many brahmanas mutter 
the Purugasakta while bathing. Sankha-smrti (1X) has a brief 
description of snina which consists in invoking water, then 
marjana with the three verses (Apo hi stha), then repeating 
certain Vedio verses like ‘ hiranya-varnah’, ‘gan-no devir’, ‘sam 
na 4psh" (Atharvaveda [. 6. 1 and 4) and thrice repeating Agha- 
marsana. Vide Madanaparijata pp. 270-271, Gr. R, pp. 206-208 
and Par. M. I. 1. pp. 274-275 where the whole of Sankha (IX) 
is quoted. The Snadnasitra '*”’ of Katyayana says “ Now then 
will be treated the daily obligatory bath in a river and the like. 
Having fetched loose earth, cowdung, cesame, kuSas and flowers, 
having approached the water side, having placed (the above) 
materials on a pure spot, having washed one’s hands and feet, 
holding kusa blades (cr pavitra) in his hand, tying up his top 
knot and wearing the yajfiopavita, he should perform dcumana 
and invoke the water with the verse ‘urum hi’ (Rg. J. 24.8 = Vaj. 
§. 8. 23), stir it (with his thumb) with the verses ‘ye te satam’ 
(wide Par. gr. I. 2). He should fill his joined hands with water 
with the verse ‘sumitriya nah’ (V4j. S. VI. 22) and should cast it 
on the ground with the verse ‘durmitriya’ (Vj, 8, VI, 22) in the 
direction of his enemy. He should apply loose carth thrice to each 
of the limbs, viz. the waist, the abdomen, thighs, feet and hands, 
then perform 4camana, should do obeisance to the water and 
should smear his hody with loose earth. Facing the sun with the 
verse ‘idam visnur’ (Rg. I. 22. 17 = Vaj. S.5. 15), he should 
dive into the water and bathe with the verse ‘apo asm4n’ 
(Re. X. 17, 10=Vaj. 8. IV. 2), then raise up his body with 
the mantra ‘ud-id-Abhyah" (Va4j.8.IV.2), again dip into water 
and again raise his head out of the water, perform fcamana 
and smear his body with cowdung with the mantra ‘ma nastoke,’ 
(Rg. I. 114, 1 = Vaj. 8S. 16.16), Then he should bathe with the 





1571. sure Rrererd sara! qamageiteerre angcirgare cer 
Bal FH earcy gated oiherarg HaaTEt Taisel awe arasats eta azar: 
asaadda & wate gata a geadisafsarqiy giaiGa gia Fed we 
fates ate ceqeng set HU gat er: sanzaraeT TaTIqKAMaNggea 
wag Reutit quia Pesarqin sana eeiigers eeqensy Pras 
FATTY Tage eaea aes Pat aay a ses wagimia 
THETA Carre Rarasdasqresy qh: stan esis frei gaat 
erates gta geqadl Tar qrqiige Te ehieat waaay Sei: greg aA 
vata rargtimasa arg aretsieserdsl Aerdag 
qoqiryard wea sy as srrant ay aisicaiate ar Peoitat arcoy | arearqate 
wares. TE. t. (pp. 208-211) quotes this and explains some portion and 

differs from a Bh&sya thercon. 
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four mantras ‘imam me Varuna’ ( Vaj. S. 21. 1-4), and with 
the verses ‘ ma po ’, ‘ uduttamam ’ ( Vaj. S. 12. 12), ‘muficantu * 
(Rg. X. 97. 16 = Vai. 8. 12. 90),* avabhrtha ’ ( Vaj. S, IIT. 48). 
At the end of these mantras he should dive into the water and 
then rise up out of it, perform &camana and sprinkle with 
darbha blades his body with the nine verses, viz. the three 
beginning with ‘apo hi stha’ (Rg. X. 9, 1-3 = Vaj, S. 11. 50-52), 
‘idam-apah ’ ( Vaj. 8. VI. 17), with the two verses ‘ havismatir ' 
( Vaj. 8S. VI. 23) and ‘ devtrapsh ’ ( Vaj. 8. 1. 12), ‘apo devah’ 
( Vaj. S. X. 1), .‘ drupadad-iva’ (Vaj. S, 20. 20), ‘San-no 
devir’ ( Vaj. S. 35. 12), ‘apim rasam ’ (Vaj. 9. 9,3), ‘apo devih’, 
and ‘ punantu ma’, Then he should repeat thrice, while diving 
in water, the Aghamarsana hymn ( Re. X, 190, 1-3) preceded 
by the mantra ‘ cit patir-ma’ ( Vaj. S. 4. 4), by the syllable om, 
by the vy&hrtis, by the Gayatri and followed by tho same; or 
he may repest the verse ‘ drupadad-iva’ ( Vaj. S. 20. 20) or the 
three verses ‘diyam gauh’( Reg. X. 189. 1-3 = V4aj. S. 3.6) or he 
should perform prindyima with the diras ( viz. 4po jyoti raso 
smrtam brahma é&c. cited above on p. 304 from Tai. A. X, 15 ) 
or he should repeat simply ‘om’ thrice or he should only 
contemplate on Visnu. Having come out of the water, he 
should put on two washed garments, should wash his hands 
and thighs with loose sarth, should perform 4camana and then 
pranayama thrice "58 

Yogi-Ya*iavalkya quoted by Apararka and other works 
says that when a man is unable to perform the elaborate 
snana described by himself and others, he should engage only 
in this; he should invoke the water, then perform Acamana, 
then twarjana (sprinkling water on body with kuSa blades) 
and then snana and muttering of Aghamursana(Rg. X. 190.1-3)'57 
thrice. Tho Gr. R. (pp. 215-217} quotes the method of snana 
according to the Padmapurana and the Nrsimhapurana and 
remarks that the procedure in the Padmapurana may be observed 
by all varnas and by men following ali the different Vedic 
schools ( except the Vedic mantras in the case of sidras). The 
Smrty arthasara (p. 28) also gives a brief procedure of snana. 








1572. avd Wa aadt cer gdre He sarcwress aca! 
grareniaerraa 2. 

1573 aise feeree: tem: earned falteea! srermcate Hass waha- 
geaal qraarasa Sa aiiaraaad aur! sertarar Se ahieg Renesas 1 
arqerqorannst (ata FaeaT: | ararawracarraraee AETERT: " atfiraeat- 
wera quoted by simmers p. 134, ae. t. p. 212 ( where it is explained ). 
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There are certain rules to be observed when bathing. One 
was not to bathe naked ( Gaut. IX. 61 and Manu IV, 45), 
nor with all clothes on (but only with the lower garment) 
nor after taking one’s méal ( Manu 4, 29); one was not to rub 
the body in water but outside on the bank, one should not 
strike the water with one’s foot or hand or dash a portion of the 
water against the rest.'3"4 


The earth to be employed (like soap) for cleansing the 
body was to be obtained from a pure place and not from an'*"5 
ant-hill or from places infested by mice, nor from under water, 
nor from the publio road, nor from the bottom of a tree, nor 
from near temples, nor out of what was left by some person 
after using a portion for his own Sauca and is to be invoked 
with two verses ‘ asvakrante'®”® &o.’ Laghu-Harita ( v. 70-71 ) 
says ‘ earth secured after digging eight angulas from the surface 
should be used, all earth is pure which is taken from a place not 
frequented by people and that ten kinds of earth should not 
be used at the time of bathing ’ ( verses 72-73 ), 


The brabmaodrin was not to bathe in a leisurely or sporting 
manner but to dive in water motionless like a stick, 


The Mahabharata, Daksa and others say that ton gocd 
consequences follow from sn&na viz. strength, beauty, clearness 
of complexion and voice, ( pleasant ) touch and odour ( of the 
body ), purity, prosperity, delicacy and fine women.'5?? 


Bathing with water is divided into six varieties by Sankha 
smrti ( VIII. 1-11), Agnipurina 155, 3-4 and others, viz. nifya, 
naimitlika, kimya, kriyanga, malapakarsana ( or abhyanga-snina ), 
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kriydsniina. Nitya snana(daily bath) has been described above. A 
few observations sre made below on each of the others, On certain 
occasions or on coming in contact with certain persons or things 
one has to bathe, although one may have already bathed that day. 
This is called naimittika (due to some occasion or cause ) snadna. 
For example, on the birth of a son, in sacrifice (at the end), on 
the passing away of a relative, in eclipses, one has to bathe and 
even at night 78 ( Parésara XIJ. 26 and Devala quoted above ), 
Similarly a man has to bathe with all his clothes on if he 
touches an outcast (who is guilty of one of the mortal sins), a 
candala, a woman who has recently delivered, a woman in her 
monthly course, a corpse, or one who has touched a corpse or one 
who has touched another that has come in contact with a corpse 
or when so man follows a corpsa '5%® (Gaut. 14. 28-29, Vas. 4. 38, 
Manu V. 85 and 103, Yaj. IIT. 30, Lavhu-Aévaliyana 20, 24), 
According to Manu V.144, Sankha-smrti VIII. 3, Mark. purdina 
34, 82-83, Brabmapurana 113. 79, Pardgara XIT. 28, if a man 
vomits oz Fas many purges (ten or more), if he has a shave or 
has a bad dreim, has had sexual intercourse, if ha repairs toa 
cometery, or is covered with smoke from a funeral pyre or touches 
a sacrificial post cr a human boue, he has to undergo a bath to 
purify himself 48 Ap. Dh. 8, 1.5.15. 16 prescribes a bath if a 
min is bitten by a dog and Gaut. 14. 30 prescribes it even for 
touching it. If | man touches Bauddhas, Pasupatas, Jainas, 
Lokayatikas, stheists, dvijitis living by cond:mned actions 
and $adras he should bathe with his clothes '*8! on, The Mit, 
on Vaj. IJ, 30, the Sm. ©. I. pp, 117-119 and other digests 
spcak of sndna being necessary on coming in contact with 
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several birds (like the crow) and animals (like the cook and 
village hog ), which are passed over for want of space. 


Kamya-snana *** (bath for some desired object) is that 
which is taken when one goes to a tirths (a sacred place) or 
when there is some astrological conjunction like the moon being 
in the constellation of pusya (ude Sankhasmrti VIII. 4) or when 
one bathes in the morning in the two months of Magha and 
Phalguna for securing abundant pleasures. Vide Sm. C. I. 
pp. 122-123 for numerous examples. 


When a man has to take a bath as a part of the religious 
rite such as the rite of dedicating a well, a temple, a park to the 
public, that is called Ariy@iga-sndna,'5*3 


When a man applies oil to his body, uses myrobalans and 
engages in a bath solely for cleaning the body (and with no 
idea of performing an obligatory duty or securing religious 
merit) that is called malipakarsaka or abhyanga-snina. The 
Sm.C. 1, p.125, Apararka pp. 195-196 and other works lay down 
elaborate rules about this snana. One rule is that on certain 
tithis like parva (vide Manu IV 128 and Yaj I. 79 above on 
p. 204) there is tobe no bath with oil &c. It is said that one 
desiring prosperity should use dried myrobalan ( 4malaka) 
at the time of bath except on the 7th and 9th tithis and on parva 
days.’5% Vide Vamanapurana 14, 49 ff. (quoted in Sm, C.I, 
p. 125 ) for astrological rules. 


When a man regards bathing at a sacred place the reward 
of his pilgrimage and engages in the procedure prescribed 
by Sankhasmrti LX. that is called kriyd-sniina,'5* 


A person who is ill may bathe with hot water or he may, if 
he cannot bear that, only wash his body except the head or his 
body may be rubbed with a wet piece of cloth. This last method 
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is called kapila-snana,'***> There is another method where a man 
is ill and something happens on which it is absolutely necessary 
for him to bathe; in this case one who is not ill should touch 
him and then bathe himself and then again touch him and 
bathe; when this is repeated ten times the person who is ill 
is deemed to have become pure as if he had bathed.'5®”? In the 
Case of a woman in her monthly course, if on the fourth day 
she has high fever, she is not to be bathed, but another woman 
is to touch her and bathe with ail her clothes on and perform 
dcamana and touch her and bathe again; this is to be carried 
out ten or twelve times and in the end the clothes worn by 
the ailing woman are to be taken off and new ones to be given 
to her and she becomes olean.'*88 


The bath with water is called Varuna (as Varuna is the lord 
of waters, according to Rg. VII. 49. 3 ‘ yasim 12j4 Varuno’ &c. ) 
and. Varuna is the principal kind of bath. There are six kinds of 
gauna sninas which may be employed when one ig either ill and 
so unable as to undergo a regular bath or when there is no time 
or room to take a xegular bath, These six ( with Varuna as the 
seventh ) are enumerated and defined in Yogayajfiavalkya and 
other works and they sre: mantrasnina, bhauma, agneya, 
vayavys, divys, manasa, Daksa II. 15-16 and Paraéara 
XII. 9-11 mention “hese except bhauma and manosa and 
employ the word bréhma in place of mantrasnéna, The Vaik. 
gr. (L 2 aud 5 ) employs both words ‘ mantra’ and ‘gurvanujiia’ 
as synonymous, Garga and Brhaspati omit bhauma and manasa 
and speak of s@rasvata-snGna instead, which consists in the 
blessing pronounced by a learned man in the case of a dvijati, 
or a puyil or bis son ‘ may you have a bath with golden jars of 
Ganges water and of other sacred watere ’( vide Abnika-prakaéae 
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pp. 196-197). The mantrasnana'®®® consists in sprinkling 
water with the verses ‘apo histhaé' (Reg. X. 9. 1-3), the bhauma 
(or parthiva ) in smearing the body with loose earth, Ganeya in 
smearing the body with holy ashes, vdyavya in taking on the 
body the dust raised by the hoofs of cows, dimja in wetting 
one’s body with a shower of rain accompanied with sunshine 
and manasa in reflecting on God Visnu. 


Tarpana ( offering water to gods, sages and Manes) is an 
anga (s subsidiary constituent part ) of snana, just as it is an 
anga in brahma-yajna. When a person plunges his whole hody 
in water including the head, he has to perform tarpana while 
still standing in the water. Vide Manu II, 176, Visnu Dh.S. 64. 
23-24 (quoted above in 7.1570), Parasara XII. 12-13 for this. He 
joins his two hands together, takes water in the joined hands 
and casts the water into the stream in which he is standing, 
If he changes his clothes, then he may perform the tarpana 
on the bank of the river, There was a difference of opinion 
about tarpana. Some said®**® that a man had to perform tarpana 
as an abga of snana immediately after it and before samdhya 
prayer and then again the same day as an anga of brah mayajiiu ; 
while others held that tarpana was to be performed only 
once in the day after samdhyé prayer, One has to perform 
tarpana according to the procedure prescribed in one’s 6akha 
( Vedic school ) but Sankha prescribes a brief tarpana which 
consists in the words ‘may the universe from Brahma down 
to a bunch of grass be satisfied’ (or satiated ) and offering three 
afjatis (joined hands) of watcr. When he performs tarpana 
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standing in water, he should not wring the water from tha ends 
of his garment until he has finished it. He should then 
wring'**! the ends of his garment and the water co falling down 
is deomed to be meont for the sonless deceased persons born in 
the family of the bather and he has to repeat a verso to 
that effect. Further details of farpana are set out under 
brahmayajiia below. 


After one takes a bath one was not to shake one's head 
( for getting rid of the water), nor should one rub off tho water 
on one’s body with one’s hand or with the garment already 
worn by one; one has to cover one’s head with a turban (to 
dry the hair ) and wear two fresh garments already washed and 
dried ( Visnu Dh. 8. 64. 9-13 ). 


What clothes the brahmacarin was to woar has already 
been stated ( pp. 278-279 ). A few words must be said about the 
clothes to be worn by a householder. 


Weaving and woven cloth are frequently referred to in the 
Veda, generally in a metaphorical senso orin similes. Vide 
Re. I.115. 4, 11.3.6, V. 29.15, X. 106.1. In Rg. VI, 9. 2-3, 
both warp (fanfu) and woof (oft) are mentioned. The words 
used for garment are ‘vasas’ or ‘vastra’. In the Tai. S, (VI.1.1.3) 
it is said that /sauma linen) cloth is worn when a person takes 
the diksa (initiatory rite) for a Vedic sacrifice. In the Kathaka 
Sain, XV. L ksauma cloth is said to be the fee in a certuin rite. 
Tu the Atharvaveda VIII. 2. 16 we have the two words ‘ vasah’ 
(outer garment) and ‘nivi’ (under garment)'*"* used with reference 
tu the same man. In the Rg. the word ‘ adhivasa’ is also 
used with reference to & garmeit which must have been some- 
what like a mantle or toga (Rg. 1. 162.16). In the Tai. 5S... 
4, 9. 2. the ‘skin of the blaok deer is mentioned. In the Sat. 
Br. V. 2. 1. 8 it is said that when the Nestr '®* priest is about 
to lead up the sacrificer’s wife he makes her put on a kusa 
upper garment (vasas) or a kuss skirt next to the cloth that 
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one who is initiated for the sacrifice wears. In the Br. Up. IL 
3. 6. there '™ ig a reference to cloth dyed red with safflower or 
woollen cloth that is whitish in colour. Rg. IV. 22. 2 and Rg. 
V. 52.9 are interpreted by Western scholurs as referring to 
wool on the Parusni river being the best, but the sense is rather 
obscure. It appears from the above that cloth was either 
woollen or linen, that silken (or kuga) cloth was worn on very 
solenin occasions, that deer-skin was also employed ag covering 
and that cloth was also dyed red, Whether cotton cloth was 
known in the earliest Vedic period is not certain, It is clear 
that in the sutras ( Visnu Dh. S. 71. 15 and 63. 24) andin 
Manu (8. 326 and 12. 64) cotton cloth is known and so its use 
must have reached several centuries before the times of the 
sitras. Arrian (tr. by MacCrindle) says that Indian dress was 
made of cotton (p. 219). 


The Ap. Dh. 8. (II. 2. 4. 22-23) requires that a householder 
should always wear an upper garment ( besides the lower one ) 
but allows him to have only the sacred thread instead (if he be 
poor &c.). Vas, Dh. S. XII, 14 says that sndtakas (those who 
have returned from the stage of student-hood ) should always 
wear a lower garment and an upper one, two yajfopavitas 
&c. The Baud. Dh. S. I. 3. 2. says the same and adds that a ana- 
taka should wear a turban, a deor-skin as upper garment, shoes 
and have an umbrells. Apararka (pp. 133-134 ) quotes verses 
from Vyaghra and Yogay4jnavalkya to the same effect, the latter 
remarking that if one cannot procure a second washed garment 
one may wear a blanket of wool, or heompen or linen cloth. Baud. 
Dh. S. (1. 6. 5-6, 10-11) says ‘among garments!®5 the one that has 
not been worn is pure and therefore everything connected with 
sacrifice and worship should be done with fresh (or unblemi- 
shed) clothes. The sacrificer, his wife and the priests should wear 
garments that have been washed, dried in the wind and are not 
worn out by use; but in sacrifices performed for abhicuira (harm 
to one’s enemies) the priests should wear clothes and turbans dyed 
red. In consecrating the Vedic fires one should wear clothes made 
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of flax or if they are not available cotton or woollen ones. Sabara 
on Jaimini X. 4.13 quotes gruti passages to the effect that the 
sacrificer and his wife wear fresh unused clothes in the model 
sacrifice and in the Mahavrata the sacrificer wears in addition 
a tarpya (silk garment ) and kis wife wears one made of kudga 
grass.'**° Baud, Dh. S. II. 3, 66 requires that one must wear 
an upper garment in five acts viz, study of the Veda, dedication 
of a well or a tank &c, to the public, making gifts, taking 
one’s meal or 4camana. Similarly the Visnupurana (IIT. 12. 20) 
requires that a man must not, with only one garment on, begin 
homa, the worship of gods and similar rites, study of the 
Vedas, Gcamana and japa.'**" Gaut. 9. 4-5, Ap. Dh. 8. L 11. 30. 
10-13, Manu IV, 34-35, Yaj. I, 1831 and others enjoin that a 
snalcki and a householder should wear white garments and 
they must not be worn out or dirty if he has enough ( means) 
and shonld not wear dyed garments or garments of fii. price 
(or gaudy ones) or those worn by another,'*? Baud. Dh. 8. 
II. 8. 24 remarks ‘ what a man, while weuring reddish garments, 
does such as japa, homa, receiving gifts, offerings made 
to gods and Manes, dovs not reach the gods.'®® Cloth dyed in 
indigo is also forbidden and a male has to undergo a fast and 
take paficagavya for wearing such cloth. The Apastambs smrti 
(in verse ) chap. VI has several verses on cloth dyed in indigo. 
The Mit. on Yaj. IIL 292 quotes verses 1-5 of Apastamba. Vide 
Apsrarka p. 1186 for quotation of the same verses and also of 
Angiras, verses 32-39 (which are almost the same as Apastamba’s), 
Gaut, y. 5-7, Manu IV. 66, Visnu Dh. S. 71.47, Mark. puraina'®”° 34s 
42-43 prescribe that one should not wear the shoes, garments 
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yajiopavita, ornament, garland, or water-jar used by another 
but if a man is unable to secure one for himself, he may wear 
another's garment or shoes or garland after cleansing it. 
According to Garga quoted in the Sm. C. (I. p. 113) a brahmana 
should wear white garments, a ksatriya red and brilliant ones, 
a vaigsys yellow ones, a Sidra should wear a dark one that is 
dirty. ‘he Mahabharata says that one has to wear garments at 
the time of worshipping gods that are different from those that 
one wears while walking on a road or when one is in bed '°!, 
Prajipati quoted by Par. M. states that in tarpana one should 
wear silk cloth having a hem or one that is orange-coloured, but 
never one that is gaudy. Probably it is requirements like these 
that led to the practice of wearing silken garments at the time 
of meals and worship, which practice is observed even now in 
many parts of India. Manu lV.18 and Visnu Dh. S. 71. 5-6 
prescribe that one must dress, speak and entertain thoughts that 
would be in keeping with one’s age, occupation, monetary 
affairs, learning, family and country. The garments to ba worn 
by the vanaprustha and samny4sin will be discussed below. 
The smrtis contain rules about tucking up the Icwer garment. 
A garment should be tucked in three places i.e. when it is 
tucked near the navel, on the left side and behind on the back, 
A brahmana ia said to bes siidra as Jong as he has not tucked his 
garment bebind or allows one corner of it to hang down from 
behind like a tail, or has tucked it in the wrong way or side, 
er hag wound part of it round his waist or has covered tlie upper 
part of the body with a portion of the lower garment. Vide Sm. 
M. (ahnika pp. 351-353 ) and Sm. C. J. pp. 113-114 for these 
and other rules sbout wearing garments. 


After one bathes, one has to sip water (Daksa II. 20. ff) 
and make marks on his forehead (variously called f/aka, 
urdhvapundra, tripundra &c, ) according to one’s caste or sect. 
Inthe Ahnikaprakasa (pp. 248-252), in the Smrtimuktaphala 
(ahnika pp, 292-310) elaborate rules are laid down on this 
subject, Tn the Brahmand acepare nae it is stated ie for making 
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tirdhvapundra (vertical mark of a line or lines on the forehead) 
one may select earth from the top of mouttains or from banks 
of holy rivers like the Indus and the Ganges, from places sacred 
to Visnu, from ani-nills and from the root of the tulast 
plant. The thumb, the midile finger and the finger next to 
the small finger are to be used in making the mark, but the 
nails should not come in contact with the earth employed. The 
mark may be of the form of a lamp and its wick, or of the form 
of bamboo leaves or a lotus bud, or of a fish or tortoise or 
aconch and the mark may bo in length from two to ten 
fingers. Tho marks are to be made on the forehead, the 
chest, the throat and its pit, on the abdomen, the right and 
left sides, the arms, the ears, the back, the back uf the neck, 
afver taking the twelve names of Visnu ( viz. KeSava, Narayana 
&o. ) for each of the abovetwealve parts of tho body. Tho tri- 
pundra mark (three cblique lines) is to be made with hoiy ashes 
(bhasman) ond tho tilaka with sandalwood paséc.'*? According to 
the Brahmandapurana, the trdhvapundra is made after a bath 
with loose earth ia such a way that it resembles the outline of 
the foot ( of Hari ),'°" the tripundra with holy ashes after homa, 
and the tilaka (a circular mark) with sandalwood paste on 
worshipping gods (devapija), The Sm. M. (ahnika p. 292) 
quotes Vasudevcpanis: 1 for making the Grdhvapundra mark on 
the ferehead and other places with Gopicandana ( magnesian or 
calcareous clay ) or in its absence with earth from the roots of 
the fulasi plant. Sacrifice, gifts, japa, homa, study of the Veda, 
tarpana of the Manes, if done without the ardhvapundra mark, 
become fruitless (according to Visnu quoted in Sin, M. ahnika 
p. 292). The Vrddha-Harita smrti (II. 58-72) bas a long note on 
ardivapundra, The Sm. M. (ahnika p. 296) notes that some texts of 
the Pasupata and other Saiva sectrrians run down trdhvapundra 
and highly extol the tripundra mark, while Paficaritra texts 
enjoin the marking of the body with sankha, cakra and other 
weapons of Visnu and condemn tripundra, Devout worshippers 
of Visnu who are followers of Madhvacarya brand the weapons of 


1603. adged gar gaifaged wear agr! fama 2 fia: eulsegar 
ayaa W quoted in sufgasarea p. 250 and aquaritura p. 279. The fgva 
is defincd as gaWe qarta aregedl wigah | Aeaarntargeirtet 7 
afaaiaa: | sigaa Gat tar Erqvareariedtad w. 
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Visnu such asthe conch on their arms and bodies with heated metal 
pieces, just as early Christians stamped the cross on the forehead 
with red-hot iron ( vide Wilson's ‘ Religious Sects of the Hindue’, 
vol. I. p. 42). Works like Vrddha-HArita II. 44-45, the Prthvi- 
candrodaya condemn the practice of branding the body with 
marks of the conch &o. with red-hot iron as fit only for 6iidras, The 
Smrtyartha-sigara of Chalari quotes passages of the Vayupuraina 
and Visnupurdna supporting branding. In the K&lagnirudropa- 
nisad the procedure’ of the tripundra mark is laid down. Holy 
ashes are taken from the sacred fire with the five mantras ‘sadyo 
jatam' (Taf Ar. 10, 43-47) and they are then invoked with the 
mantras ‘agniriti bhasma’; part of the ashes is then taken 
in the palm of one’s hand with the mantra ‘ma nastoke’, 
(Reg. I. 114. 8) and mixed with water and therewith lines 
are made on the head, the forehead up to the (middle 
of the) eyebrows and eyes, on the chest and shoulders, 
after repeating ‘tryAyusam Jamadagner’ when applying the 
ashes to the forehead, ‘kaSyapasya tryayusam’ when applying 
to the navel {or chest) and so on (the head coming last ). 
The Sinkhydyana gr. says '°* “ He makes tho tripundra mark 
with ashes with the five formulas ‘tryfyusam’ &c, on his 
forehead, chest, right and left shoulders and then on the back; 
(by doing this ) he studies these Vedas, one, two, three or all,” 
The Smrtimuktaphala *” (ahnika p. 301) quotes a passage 
from Baudhfyana in which the words of the exhortation to the 
pupil returning home ‘ bhityai na pramaditavyam’” occurring 
in the Tai. Up. J. 11 are interpreted as referring to the making 


1605. Vide Sm. M. p. 801 for all details. Even now parts of a 
mantra are used in applying holy ashes to the forehead, to the navcl, to 





the right and left shouldera and the head. The mantra occurs in aq, a. 
ar. Il. 7. 2 ‘sqrqy qaqd: weaved surqaq ' ager sargw aval 
BRq saga. ara. @. UI. 62 has the same mantra with slight 
variations. About the ashes tho following are ropeated ‘ atta wen 
wait wea waht ven cuca wee eaiee wen at ated eH,’ quoted 
in arrays Piteayt on reyes TUPTT. 

1608. sqrguitia catirasor gql @ qaerend na wom: ge 
THe eRe ged wea a ont tgreaa gt aia aaledla | ahediaazer 
quoted in egita. ( sn#m p. 303). Vide S. B. EB. vol. 29 p. 76 whore 
this passago is said to be a late addition. 
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of the tripundra mark with ashes ( bhiiti ). This is a fine example 
of how sectarians twist the words of snojent texts to bolster up 
their practices and dogmas, In the Kadambar! (para 34) Harite 
is described as ornamented by the tripundra mark of ashes. 
The Acdramayikha quotes a verse from the Bhavisyapurana 
‘of him who does not beur the tripundra mark, truthfulness, 
Sauca, japa, homa, pilgrimage and worship of gods—all this 
becomes futile’ and a verse from the Smrtiratnavali as to the 
parts of the body that are to be smeared with holy ashes, viz. the 
forehead, the region of the heart,‘navel, throat, shoulders, the 
joints of the arma, the back and the head, The Smrtimuktaphala 
( abnika p. 310 ) gives the following sage advice to the Saiva 
and Vaisneve sectarian writers that were guilty of running 
dowr. thy practices of each other ‘As one God appears in the 
form of various deities, all should worship their (favourite ) 
god, whether Siva, Visnu or any other, without indulging 
in the calumny of other deities and they should wear the 
pundra mark that is deemed to be pleasing to any deity 
without salumniating other sect marks’.'®8 The Niruayasindhu 
(II pariccheda ) when dealing with the llth day of Asadha 
sets out from the Raméarcana-candrika passages about the 
marking of the body with conch figure by means of heated 
metal pieces and also quotes the Prthvicandrodaya and other 
works that condemn such practices and remarks that one mnay 
follow the sistus, The acdraratna (p- 37 a) states that votaries 
are of severe! kinds, viz- Saivas and Vaignavas who are purely 
foJ!owers of the Vedio cult, Saivas and Vaisnavas who follow 
both Vaidiksa and Tantrika practices and the same two following 
purely the Tantric cult. 


After bath comes samdhy@ ( Yj, 1.53). This subject has 
been dealt with above ( pp. 312-821 ) under Upanayana. 


After sarndhy& comes homa (Daksa II. 28 and Yaj. 1. 98-99), 
If a brahmana took a bath in the early morning and engaged in 
a lengthy sarmndhy4 prayer he may not be able to pertorm homa 
in the morning at the proper time. Homa was performed in 
the morring before sunrise according to one view ( anudite 
juhoti) and after sunrise, according to another ( udile juhol ); 
but even on the latter view, homa must be’ performed before the 


1608. geargarbarcr wiyaraenzaneatrgrnaetaar | sre: 
fart omed ot 7a) gogait aaganriitnt gogrerceeqrasees aay! 
eqits. ( sirfira p. 310). 
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sun rises one cubit above the horizon (Gobhila-amrti I. 123 )_159 
The evening homa is to be performed at a time when the stars 
clearly appear in the sky and the ruddy colour has left the 
western horizon ( Gobhila-smrtil. 124). Asv. Sr. II. 2 and Agy. 
gr. I. 9. 5 state the time for morning homa to be up to the end 
of the period of sangava (i. e. the second of the five periods of 
day time). Therefore some said that in order to perform homa 
in time one may perform the morning sa/wdhy@ prayer even after 
homa.!®!° Tt has been shown above ( p. 425) that the beliof was 
that a man owed three debts one of which, viz. that to the gods, 
was discharged by performance of sacrifices and that a man 
had to perform agnihotra (fire worship ) to the end of his life. 
The fire to be tended was either Srautn or smarta,. As to the 
first there were certain rules, Only a person that had attained 
a certain age was to kindle the srauta fires, viz, one who had 
a son or had reached an age when he could have ason and 
whose hair was still black (i.e, who had not become middle-aged 
orold). There were two views on the necessity of kindling the 
Sraute fires. Vas. Db. 8S, XL 45-48 '°' says “a brahbmans must 
necessarily kindle the three Srauta fires and offer (in them ) the 
Darsa-Parnamasa (new moon and full moon sacrifices ), the 
Agrayana isti, the Caturmasyas, the animal and soma sacrifices. 
For this is enjoined as an observance and has been lauded as 
a debt. For it is declared (in the Neiey a brahmana is born 


1609. aeaeRATTRTA aaa ert Fania’ t gat Il. 28; aceee nnn 
wi aTaNteat =z are \ THNZET waaraigit fal amas | aE qrarare: 
great areaisraraagieary t ainrmer@ 1. 122-123. Manull. 15 refers to 
the several viows about gta@re. WAaeaea in Mano is expluincd ag the 
time hefore the aun’s disc appears after the stars havo become invisible. 
Vide waraae I. p. 161 and ay. a, &. vitae I. 72 for explanation of ofa, 
aaangiva &c. The egeadare p. 35 suys sraeta rapa: mrserrgrga 
TU | ATE Sa Aa ASAT: 

1610. ett Sars gear and wales: | eqatai Aeqeearemad Bra- 
eget Fag: | WtETa quoted in ei@tae I. p. 163; vide freqranqgia p. 314 
and qenresenrer p. 890. 
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that the Agrayana igti is to be performed with the new grain that is 
brought in at the end of the rainy scason (in éarad ) aftor tho old grain 
is consumed, that au animal sacrifice is to be performed at the eginning 
of the uttardyana and of dakgingyana (i.e. twice a year) and a Soma 
sacrifice once a year at its beginning. Vide also YBj. I. 125-186. 
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indebted in three debts, in sacrifice to the gods &o," Sabura 
on Jaimini V. 4.16 expressly says that there is no particular 
time fixed for kindling tho sacred fires and that @ person 
may do so the very day on which the pious desire to do 
sc arises in his mind’* The Trikandamandana I. 6-7 
refers to the two views that idhana (kindling of érauta fires) 
is nitya (obligatory ) and the other view (discussed by Baudha- 
yana) that it is merely kdmya (to bo performed only if one 
dosires the fulfilment of certain objects), The person who had 
kindled the sacred fires offered his daily oblationsiathem. It is 
clear that even in very ancient times not many kindled the sacred 
Vedic fires, The Grhya and Dharma siatras often contain rules 
referring to those wbo had kindled the sacred fires and to those 
who had iv2t = =For examplo, the Av. gr. I. 1. 4 quotes Rg. VIII. 
19.5 ‘the person who lays a fucl stick on fire, or throws an 
oblation on it or offers it the s'udy of the Veda, or who nays 
adoration to Agni, (in substance) offers a good sacrifice.’ Agv. 
gr. then quotes a brahmana passage expleinirg * Re. VIII. 
19.5 in which reliance is also placed on two more Rk verses 
(viz. Rg. VILL 24. 20 and VEL 16. 47). Tho purpose of all this is 
to show that even the study of the Veda, the poerfcrniing of 
namaskura and offering of a samidé in the fire are equivalent 
to 2 teal sacrifice. That snows that it was not obligatory on 
every-body to kindle “ne three sacred fires, But it must be 
said that agnihotra was highly thought of in ancient India. 
Vide Chandopya Up. V. 24.5 for a verse extolling it. 


Che three fires (often called Treté) are the Ahavantya, 
Garhapaty sand Daksinagni. The Ahavantya fire-place is a square, 
Garhapctys is round (as the earth is round) and Daksinagni is 
in the form of half the orb of the moon (vide Vrddhu-Gautama 
p. 604, Jivanands ). In the Brahmanas and Srautasitras ela- 
borate discussions are held about the kindling of fires (agnya- 
dhins), about the several sacrifices and the various details 
connected therewith. It has been decided, in view of the vastness 
of the subject of srauts rites and the academic nature for modern 
times of the treatment of most of those rites, to pass them over 


1612, Sara atrenmtanisie | wqetat oeteanaqquata gia! 
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in this work and to give in a separate chapter at the end of 
this volume only some information about the Srauta sacrifices. 
For about two thousand years hardly any animal or soma sacri- 
fices have been performed (except rarely by kings, nobles and rich 
people). In medieval times there were many brahmanas who 
performed the New and Full moon sacrifices, the Agrayana isti 
and the Caturmasyas. Butin modern times even such agniho- 
trins have become very rare and in certain parts of India one 
can hardly find a single agnihorin keeping Srauta fires even 
among thousands of brahmanas, 


Every one who has kindled "** the sacred fires has to offer 
every morning and evening the Agnihotra (oblations of clari- 
fied butter) in the Srauta fires. Not only bas one who has 
consecrated the three sacred fires to offer agnibotra everyday, 
but also every householder has to do so every day twice, in the 
morning and in the evening. Vide Manu IV. 25, Yaj. I. 99, 
Ap. Dh. S. 1. 4.13.22 and I. 4. 14. 1. ‘For when a man is 
married, there sre daily observances declared for him such as 
agnihotra, (honouring ) guests and such other proper actions’ 
(Ap. Dh. S, 1.4.16. 1) The rules about the proper time of 
kindling fire and offering oblations and about the material of 
the oblations are the same for grhya rites os in Srauta agnihotra 
( Asv., er. I. 9,4-6). The fire in which these daily offerings are 
made by one who has not kindled the three érauta fires is called 
aupasana, 4vasathys, aupasada, vaivabika or (-hana ), smarta or 
grhya or Salagni.'"® There are various views about the time 
from which this fire is to be maintained. The view of the vast 
majority of writers is that the grhya fire is the nuptial fire which 
is kindled on the day of marriage by the newly married pair, 
We saw above (pp. 530, 557) that the Asv. gr. (1. 8.5) directs 
that when the bridegroom starts after marriage from the bride's 
house for his own house ( whether in the same village or in 
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another village ) the nuptial fire is continually carried in a 
vessel ( called ukhz ) in front till he reaches his house,’*'® Vide 
also Ap. gr. V. 14-15. The Adv. gr. 1,9. 1-3 says ' beginning 
from the holding of the hand (i. e. marriage) he should worship 
the domestic fire himself or his wife, also his son or his 
daughter or pupil.’ The worship of fire should be constantly 
kept up’. A man’s nuptial fire may go out and he may 
not re-instate it through neglect or other cause or his wife 
may be dead and he may remain widower. {nsuch cases he 
has to offer his daily offerings in the ordinary fire on which he 
cooks his food ( laukika or pacana fire ); so that so far five kinds 
of fires (viz. the three Srauta ones, aupasana or egrhya and the 
laukika ) aro epuken of, There is another fire called ‘sabhya’ 
(which is the sixth). According '? to Medhatithi on Manu ILL, 
185 tho sabbya fire is that which ia kept burning in thie hall of a 
rich man for the removal of oold and for the diffusion of 
warmth. Vido Sat. Br. (S. B. E. vol. 12, p. 302 » 1), where the 
translator says that the sabhya fire was kept only by keatriyas. 
The Katyayona Srauta sitra LV. 9, 20 prescribes that the sabhya 
fire also is generated by friction like the Garhapatya fire. Ap. 
Sr, sitra IV. 4.7 says that the sabnya fire is to be kindled in 
the hall (of gambling, socording to the com, ) to the onst of tha 
place of the Shavantyr fire, The Smrtyarthasara (p. 14) 1°” 
says that a houscholder should maintain six fires, five, four, 
three, two or one, but should never remain without fire, When 
he keeps the iret, aupdsana, sabhya and ordinary fire he will 
have six; when he maintains the trefa, aupasana and sabbya he 
is called paficigni, who is among the brahmanas that are pankti- 
pivanas ‘i, e. that sanctify the company «of dinner). Vide 
Gaut. 15. 29, Ap. Dh. 8. If. 7. 17. 22, Vas. Db. 3, TIL 19, 
Manu III, 185, Yaj. L 221. He who maintains treta and 
aupisansa will have only four, ho who maintains only treta 
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will have three, he who maintains aupdsana and the ordinary 
fire will have two and one may only maintain the ordinary 
fire. The rites prescribed in’®®° the grhyasdtra of a person’s 
sikh& were to be performed in the aupdsana; other rites 
Prescribed in the smrtis were to be performed in the ordinary 
fire, But if one has no fire other than the ordinary one, every 
tite has to performed in it. The under-lying idea of this 
emphasis on the worship of Agni seems to be that the oblations 
thrown into the firo reach the sun, that sends rain, from 
which springs corn, that is the sustenance of all beings. Vide 
Manu III. 76 (=Santiparva 264. 11) and Sm, C, I. p. 155, 
Par. M. J, part J, p. 130 for the eulogy of agnibotra. 


There were other views about the time from which one was 
to begin keeping one’s grhya fire. Gaut. V. 6, Yaj. I. 97, Par, 
gr. I. 2 and others refer to an optional course viz, setting up the 
erhya fire at the time when one separates from other members 
of the family. The San, gr. I. 1. 2-5 refers to four alternatives 
in all (including the two already referred to); the other two 
are: When '*' 9 pupil is about to return from his teacher's 
home, he may keep as his grbya fire that fire on which he puts 
the last samidh ; or a person may, if he is the eldest son, keep 
the fire of his father on the latter’s death or of his eldest brother 
on the latter's death (if there is no division and the family 
continues joint). Baud. gr. II. 6, 17 says'*’? that the grhya 
fire for a person is one by which his upanayana is performed, 
that from upanayana to samdvartana the homa is performed 
only by uttering the vyabrtis ard with fuel sticks, from 
samavartana to marriage with vydahrtis and clerified butter, 
and from marriage onwards with offerings of boiled rice 
or DATIeY. 
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The deities to whom agnihotra is offered in the morning 
and evening are Agni and Prajapati ( to the latter inaudibly ). 
According to some in the morning the sun takes the Place of 
Agni (vide Baud. gr. II. 7. 21 quoted in 2. 1622 Hir. er. I. 26, 9, 
Bhar. gr. III. 3, Ap. gr. VII. 21), 


The oblations are to be made in the morning and evening of 
cooked food, but only such corn as is fit to be offered to fire as 
havis is to be used ( Aév. gr. I. 2.1). It is either boiled rice or 
barley ( Ap. gr. VII. 19),"? Gobhila-smrti (J. 131 and ITI. 114) 
says" that among havisyas the foremost are yavas ( barley ); 
then comes rice, but one should eschew masa, kodrava and 
gaura among corns even if nothing clse is available, 
that if rice and barley are not available one may employ 
curds or milk or in their shsence, yaviign (gruol, or 
water. According to a verse queted by Narayana on Aév, gr. 
I, 9, 6 ten materials can be offered as hazvs into fire viz. milk, 
curds, yavdgi, clarified butler, boiled rice, husked rice, soma, 
flesh, sesame oil and water.'®5 Mann III, 257 specifies some 
articles as naturally fit for being employed as havis, Vide ulso 
Ap. Dh. S. IL 6. 15. 12-14, Though flash is allowed as offaring 
in some sacrifices it cannct be employed in the morning and 
evening homs (vido Agv. gr. 7.9.6). The general rulo is that 
when no particular m «terial is specified for homa into fire, 
clarified butter is to be used ag offering, and when no particular 
deity is mentioned, then the deity is to be Prajapati '***, There 
is another rule that fluid matorials are to be offered into fire 
with the sruva ladle, while solid havis is to be offered with the 
right hand’®®’, 
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The Gobhila gr. (I. 1.15-19) lays down that ‘one is to kindle 
one’s grhya fire (originally or if it goes out) by bringing it from 
the house of a vaisya or from a frying pan or he may bring it 
from the house of a person who performs many sacrifices, 
whether he be a br&ahmana or rajanya or vaisya or one may 
produce it by attrition ; this last is holy, but does not bring pro- 
sperity. One may do as one likes'*’. There are similar 
provisions in San. gr. I. 1. 8, Par. gr. I. 2, Ap. gr. V. 16-17. If the 
gthya fire goes out, the husband or the wife has to observe a fast 
that day as a penance ( Ap. gr. V. 19). 


The fire in which oblations are to be offered must be fed by 
plenty of dry wood, must be well kindled and smokeless, the 
cinders must be red-hot and it must be flaming up '*®, The 
Chan, Up. V. 24. 1 indicates that oblations were to be offered 
only on red hot coals. The Mundaka Up. I. 2.2 says the same, 
Ap. Dh. 8. (L 5, 15. 18-21), Manu IV. 53 and others lay down 
that one should not come very near fire when one is not pure, 
one should not blow on fire with the mouth (to kindle it), 
nor should one place it under a cot &c., one should not throw 
anything impure in fire, nor should one warm one’s feat over it, 
nor should one place it towards one’s feet (when one is 
sleeping). Gobhilasmrti I. 135-136 says that one should not 
blow on fire with the hand or a winnowing basket or a darvi 
(ladle), but one may use a fan; some blow on fire with the 
mouth because fire was produced from the mouth and construe 
the words (of Manu IV, 53) ‘one should not blow on fire with 
the mouth’ as applicable to ordinary fire (i.e, one may blow 
with the mouth on Srauta fires '**°), 
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The daily homa must be offered by the man himself and 
Daksa says that the merit secured by performing homa by one- 
self cannot be secured by getting it performed through another, 
but he adds that homa performed on one’s behalf by a priest, by 
one’s son, teacher, brother, sister's son, or son-in-law is equivalent 
to homa made by oneself. '3" We saw above (7. 1617) that the 
Asv, gr. (1.9.1) allows the wife, a son, an unmarried daughter or 
8 pupil of the householder to attend to the worship of the house. 
holder's grhya fire. San. gr. II. 17.3 is to the sams effect. The 
Smrtyarthasara (p, 34) adds that the wife and the daughter 
should perform all the acts in homa except paryuksumr. Ap. 
Dh. S, IT, 6, 15. 15-16 '882 and Manu XI. 36-37 lay down that the 
wife, an unmarried daughter, a young married davghter, one 
who hag studied little, a etupid person, a diseased person ‘sr one 
whose upanayana has not been performed should not offer 
agnihotra (on behalf of the householder); if they do ao, thoy 
and he both fall into hell; therefore the perscn to cffer agni- 
hotra for another should be one proficient in srauta sacrifices 
and master of the Vedas. These passages have been explained 
by the Sm. C. (I. p, 161) and other writers as applicnble to the 
porformance of srauta sacrifices only; while as regards the daily 
homa in the grhya fire the wife and others specified by Agv. are 
held to be compotent i* the sacrificer is ill or has gone abroad. 
Haradatta (on Agv, gr. I, 9, 1-2) says that either the husband or 
the wife must always be near the grhya fire, °°? Laghu-Adgva- 
layana (I, 69) says that one who has kindled the grhya fire should - 
not leave the boundary of his village without his wife, as the 
texts lay down that homa is to be performed in the place where 
the wife stays. A brahmana!’4 may go abroad on business, 
leaving his fire in charge of his wife and after appointing a 
priest; but he should not stay rway long without cause. A 
priest should not offer homa on behalf of a householder, when 
both the spouses are absent, because such homa by him in the 
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absence of both is useless,'®> If an householder has several 
wives of the same caste or wives of different castes, the texts 
lay down who is to be associated with him in religious rites: 
These rules have already been set out above (pp.559-680). ‘Whena 
householder's wife dies he should not give up his Vedie fires, but 
that (i. e. the Agnihotra ) should be performed till one’s life 
by means of an upidhi (i. e. by marrying another savarna 
wife or by associating with himself an asavarna wife )’ says 
Gobhila smrti'®’* IIL 9. Gobhila then refers to the story of 
Rama, who performed sacrifices with a golden image of his 
discarded wife Sita kept by his side. In spite of Gobhila’s 
dictum, allowing a golden image or a kuSa representative of 
an absent or dead wife, Aparirka condemns the practice as 
opposed to the rule laid down by Satydsadha in his srauta 
sutra’ ‘there’? is no prafinidhé (representative or substitute) 
in the case of the owner (i. e yajamana ), the wife, the son, 
the ( proper ) place and time ( for an act), fire, the deity (lo be 
invoked ), of a rite and of a text ( directed to be employed in 
a rite).’ His argument igs that the wife's co-operation is 
required in such acticns as looking at the clarified butter, in 
unhusking grains é&c, and as an image of kuga or gold cannot 
perform these acts, the image cannot be employed in place of 
the wife. The Sm. C, replies to this argument by saying that 
tho words of Satyasidha have reference only to a human 
substitute for a wife and that other smrtis allow a substitute made 
of gold or kuga. For example, Vrddha-Harita'®®® expressly pres- 
cribes that a man may perform agnihotra and the offering of the 
five daily sacrifices throughout his life in the company of 
his wife’s image made of kuga grass (if the wife be dead 
&e.). If a person loses his wife or if he goes abroad or 
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becomes patita his agnihotra may be continued by hig son '* 
( Atri, verse 108). The Ait, Br, (32.8) also says that even one 
who has lost his wife (or who hag no wife) should perform 
agnihotra, as the Voda orders a man to offer sacrifice. '6*° 


Not kindling Vedio fires; when one was competent to do so 
and giving up Srauta and smarta fires were looked upon as 
upspitakas by Y4j. IIT. 234, 239, Visnu Dh. S. 37, 28 and 54. 13. 
The Vas. Dh. S. IIL 1 says ' that those who do not study or 
teach the Veda or who do not maintain the sacred firos become 
equal to giidras, Gargya as quoted in the Sm. C, (I. p. 156) 
avers that if a deja remains after marriage without fires even 
for & moment (when he bas the power and authority to 
maintain them) he becomes a vralya und pafifa. The Mun- 
daka Up. I. 2, 3 declares that if a person fails to perform 
the Dorsa-Pirnamasa and other sacrifices sud Vuisvadeva, his 
seven holy worlds are dastroyed. The Tai, 8.1 5,2. i and the 
Kathake S. IX. 2, declare ‘He who makos the (sacred ) fires gc 
out (be extinguished) is indeed o killor of a hero in the eyes of 
the gods and brahmanas who are anxiously devoted to rta 
{rightcousness or correct order) did not formorly vat food 
at his house’. 


The texts (such o4 Yj. I. 99 j prescribe Japa ( muttering of 
Gayatri and other holy Vedic mantras ) as part of samdhya 
adoration. This has been already referrod to above (p. 313). Yaj. 
L. 99 speaks ot japa (of verses addressed to the Sun) after morning 
homa snd then in I. 101 again prescribes japa after the midday 
bath of philosophical texts (like the Upanisads, as stated in 
Gaut, 19. 12 and Vas. Db. 8, 22.9), Vas. Ih. S. 28, 10-15 cro 
verses which mention several hymnc principully of the 
Regveda, by reciting which (insudibly ) several times a man 
becomes pure. These verses occur in Sankhasmrti chap. XI 
( with some variations ) and in Visnu Dh. 8, 56 (in prose), Some 
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of these Vedic texts are well known, such as Aghamarsana 
(Rg. X. 190, 1-3), Pavaman! verses (Rg. IX), Satarudriya 
(Tai. S. IV, 5. 1-11), Trisuparna (Tai. Ar. X. 48-50) &c. 
Manu II. 87, Vas. 26. 11, Sankhasmrti XII. 28, Visnu Dh, 
8. 55. 21 say that a brihmans attains the highest perfection by 
japa alone, even if he does not do anything else. Gobhila 
smrti IL. 17 says that one should inaudibly repeat as much of 
the Veda from the beginning as one can and that japa may be 
performed before tarpana or after the morning homa or at the 
end of vaisvadeva and that it constitutes brahmayajfia (II. 
28-29 ), Visnu Dh.8.(64.36-39) avers that japa should comprise 
sacred hymns, particularly the Gadyatr! and Purusasikta, as 
nothing else is superior to these.'**? Japa is of three kinds, 
vicika (audibly uttered), upaksu (inaudibly uttered) and 
manasa (mentally revolved), each succeeding one being ten 
times superior to each preceding one (Laghu-Harita!**’ chap. IV, 
p. 186, Jivananda I). Vide Manu II, 85 ( = Vas. 26, 9, 
Sankhsa XIL 29). Japa is one of the removers of sin ( Gaut. 
19. 11). Japa is to be performed sitting on a seat of kuga 
grass, either in the house, or on ariver bank, or in a cowpen, 
or in s fire room or at tirthas or before images of gods or 
before an image of Visnu, each succeeding place being many 
times superior to each preceding one.’ One is not to 
speak while engaged in japsa. A brahmacdr! or a householder 
who has consecrated sacred fires should mutter the Gayatri 
108 times, while a vdanaprastha and yati should repeat it more 
than 1000 times. Vide Manu II. 101 also about the extent 
of the time to be devoted to japa. When in the middle ages 
Vedic learning declined and Puranas came to the fore, the 
writers of the digests stated that one who has studied the whole 
Veda should repeat daily from the beginning of the Veda as 
much as he could; if one has studied only a portion of the Veda, 
then one should recite in his japan the Purusasikta (Rg. X. 90) 
and similar hymns and a briahmana who knows only the 
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Gayatri should repeat the texts of the purfnas, “48 Wrddha- 
Harita (VI. 33, 45, 163, 213) prescribes that the mantra of 6 
letters (om namo Visnave), eight letters (om namo Vasudevaya ) 
or of twelve letters (om namo bhagavate Vasudevaya) should 
be repeated 1008 or 108 times, The counting of the mantra 
as repeated so many times has to be done by means of one's 
fingers (except the thumb) or by drawing lines (on the ground 
or walls &c.), or by telling the beads of a rosary, as japa 
without counting the number is fruitless '™*, Sankha-smrti 
(chap. XII. in prose) lays down that the rosary should have beads 
of gold or precious stones or pearls or crystal or rudraksa, padma- 
ksa (lotus seed) or putrajivaka or aman may count by knots 
of ku4a grasa or by bending the fingers of the left hand. "8? 
Brhai-Pardsara V. p. 85 and Laghu-Vy4asa ( Jivananda pert IT. 
p. 375 ) contain similar provisions about aksamiJa and counting 
of japa. They add ‘indraksa’ to the different kinds of beads, The 
rosary should have 108 beads (this is the best) or 54(middling) or 
27 (this is the lowest number of beads in a rogary).'®48 Kalidisa 
(in his Raghuvaztiiss XI. 66) mentions thut the hero Parasurama 
had on his right ear a rosary of aksga soeds. Bana ( Kadambari 
para 37) speaks of counting by means of rings of rudraksas. 
Vide Sm. C. I. pp. 152-153, Par. M. I. part I, pn. 308-311, 
Madanaparijata p.80 Ahniksprakisa pp, 326-328 for further 
details about the rogary. 


After howa and japa one may spend some time in attending 
to ov looking ast auspicious things, such as seeing one’s elders, 
looking at a mirror or in clarified butter, arranging and 
decorating his hair, applying collyrium to the eye, touching 
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dirva'™° &, Vide Manu IV. 152 quoted above (p. 646). What 
objects a man should see on getting up has already been stated 
(p. 648), According to Narada ( prakirnaka vv. 54-55 ) there are 
eight mangala objects viz. a brahmana, 6 cow, fire, gold, clarified 
butter, the sun, water and the king and if one sees, bows to or 
circumambulates these, one’s life is lengthened.'**° The 
Vamana-purana (14. 35-37) mentions numerous objects that 
are auspicious and that one should touch or see before going 
out.'*5! The Matsyapurana 243 enumerates in 26 verses 
numerous auspicious and inauspicious objects (these are quoted 
in Gr. R. pp. 553-554). Visnu Dh. 8. 23.58 enumerates six 
objects derived from the cow as auspicious. Wide Adiparva 
29. 34, Dronaparva 127. 14 (for touching eight mangalas), 
Santi 40.7, AnuSdsana 126.18 and 131.8, According to the 
Visnu Dh, 8. 63. 26 one should start on a journey after secing 
such objects as fire, a brahmansa, hefaera, a jar full of water, a 
mirror, a banner, a parasol, palaces, fans, chowries &c. Visnu 
Dh. S, 63, 27-31 states that when, on leaving one’s house, one 
soes certain persons or objects one should return to the house 
and then restart viz, a drunkard, a lunatic, a cripple, onc who 
has vomited or has undergone a purge, one who is completely 
shaved, one with dirty clothes, one baving matted hair, a 
dwarf, one wearing orange-coloured clothes, an ascetic &c. 


The performance of the duties of éSauca, dantadhavana, 
gsnina, samdhya, homa, japs would occupy the first of the eight 
parts of the day. In the second '©* -part of the day a brahmana 
householder was to go over and to reviee his Vedic studies and 
to collect fuel sticks, flowers, kuSa &c, (Daksa II. 33, 35, 
Yaj. 1.99). This subject of Veda study has already been dealt 
with above (pp. 351-354), In the third part of the day the 
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householder was to work and find out the means of maintaining 
those dependent on him ( Dakss II. 35). The different ways of 
maintaining oneself in the case of brahmanas have already been 
spoken of above ( pp. 105-134). Gaut. IX. 63, Yaj. 1. 100, Manu 
IV. 33, Visnu 63. 1 and other say that a brihmana hougeholder 
should approach a king or other rich person for the wherewithal 
to maintain his family. The persons whom every one must 
maintain have already been pointed out on p. 569 (Daksa II, 36)’ 
In the case of the well-to-do, there are other persons who should 
be maintained viz. ugnates and cognates, one who is without 
means, helpless or has taken shelter '*5*, In this world only 
that man inay bo suid to live on whom many depend for their 
livelihood; other men who only fill their own belly are really 
dead, though living ( Daksa II. 40}, 


In the fourth part '** of the day (i. e. before noon) one was 
to have the mid-day bath (with tarpana) and then the mid-day 
samdhya prayer and devapnja &c. (Daksa IT, 43 and Yaj. I, 100). 
Those who bathe twice (in the morning and at noon) will 
strictly follow the routine sketched above in Daksa, Yaj. and 
others. But most of the brahmanas bathe only once either in the 
morning or before noon. The principsl matters to be described 
in connection with the bath before noon are farpana of gods, 
sages and pitrs ; devapuja and the five daily yajnas. These wil! 
now be described in detail. 


Tarpana—< satiating by offering water), As stated in 
Manu II. 176, every day one has to perform tarpana of gods, 
sages and pitrs. The water to be offered to gods ds poured by 
that pa:. of the right hand which is called cevulirtha aud thay 
for the pitrs by the pitr-tirths. A person was to perforin tarpane 
according to the grhyssttra of the Vedic sakha which he or his 
ancestors studied. There isa good deal of divergence among 
the several grbyasatras. Here the proceJure of tarpana prescribed 
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by the Asy. gr. (IIL 4.1-5) will be first set out. In the 
Devatdtarpana the following deities are enumerated and one 
has to add the words ‘trpyatu', ‘ trpyetam’, or ‘trpyantu’ with 
each devatd according as it is one deity, two deities or more 
and offer water to each (e. g. ‘ Prajipatis-trpyatu, Brahma 
trpyatu, ...... Dyavaprthivl trpyetam” &c.). The deities are 31 
viz. Prajapati, Brahma, Vedas, devas, rsis, all metres, omkara, 
vasatkdra, vyabrtis, the Gayatri, sacrifices ( yajfias ), heaven 
and earth, the air (antariksa), days and nights, the Sankhyas, 
siddhas, oceans, the rivers, the mountains, the fields, herbs, 
trees, Gandharvas and Apsarases, snakes, birds, cows, sadhyas, 
vipras, yaksas, the raksases, the bhitas (beings) that have 
these (raksas) at the end. In modern times the fields, herbs, 
trees, Gandharvas and Apsarases sre put in one compound word 
and form only one devata, while after bhitas there is 4 separate 
deity ‘evam-antani trpyantu’. Haradatta on A&vy. er. III. 3. 2 
refers to the view of some that take ‘evam-ant&ni’ as a separate 
mantra but his opinion was that the phrase ‘evam-antani’ only 
desoribed the preceding devatas and that the devatas stopped 
at ‘raksimei’. He furtner adds that the tarpana to these was 
done by the prajapatya tirtha (of the hand). 


The sages to whom water is offered are divided into two 
groups. The first group contains twelve sages and when offer- 
ing water to these the sacred thread is worn in the nivita form. 
The twelve sages are those of the hundred rks, the middle rsia 
(i.e, of mandalas 2 to 9 of the Rgveda), Grtsamada, Visvamitra, 
Vamadeva, Atri, Bharadvaja, Vasistha, Pragathas, the Pavaman! 
hymns, sages of the short hymns and those of the long 
hymns (the tarpana formula will be ‘satarcinas-trpyantu, 
madbyamas-trpyantu, Grtsamadas-trpyantu &c.). It will be 
noticed that the sages from Grtsamada to Vasistha are the scers 
of mandalas 2 to 7 of the Rgveda. The Pragathas stand for the 
eighth mandala of which the first hymn is agcribed in the 
Anukramani to Pragitha of the Kanva gotta and the rest of 
the eighth mandals is ascribed to various scions of the Kanva 
gotra. The verses of the ninth rnandala are called Pavumanyah; 
but as it is a tarpana of sages, we rather expect the form piva- 
manah as in the Sankhydyana grhya IV, 10. ‘Satarcinah’ refers 
to the sages of the first mandala, and ‘ksudrasuktah’ and 
“mahasiktah’ to sages of the tenth mandala. Water is offered to 
these sages by the daiva tirtha, Then there is a second group of 
sages to whom water is offered by a person who wears his sacred 
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thread in the pracinavita form Ci. e, it is suspended over the right 
shoulder and under the left arm}. There are two sub. groups hera. 
In the first the verbal forms ‘trpyantu’ or ‘ trpyatu’ are used 
with the nominative of the words for the sage: i. e. ‘Sumantu- 
Jaimini-Vaisampayana-Pa.’ a~sutra-bhasya-Bhirata-Mahabha- 
rata-Dharmacaryas trpyantu’;'®® ‘ Jananti-Bahavi-Gargya-Gau- 
tama-Sakulya-Babhravya-M 4ndavya-Mandikeyas trpyantu’; 
“Gargi-Vacaknav1 trpyatu, Vadava-Pratithey! trpyatu, Sula- 
bha-Maitreyi trpyatu’. ‘fhese together are five sentences. It 
is remarkable that in this list three women are mentioned as 
sages ( Gargi, Vadava and Sulabha). Among the other sages 
the first four are frequently mentioned in the Mehabharata as 
the pupils of Vyasa who taught them the Vedas (vide 
Sabhaparva 4. 11 and Santi 323. 26-27 where all four are 
named). For chronological purposes it is important to note 
that the Asv. gr. knew teachers of sitras, bhasyas, of the 
Bharata and also the Mahabharata and of Diarma. In the 
second sub-group there are 17 single sages and the J&th is 
miscellaneous offering to all other acaryas, The namea of the 
17 sages ocour in the accusative and after euch Liic word 
*tarpaydami’ is to ba uttered (i.e. Kaholam tarpayami, Kausi- 
takain tarpayaimi...... Aavalayanam tarpaydimi), These 17 sages 
are: Kshola, Kausitak., Mahakausituka, Paingya, Mahapaingya, 
Suyajia, Sinkhydyans, Aitareya, Mahaitareya, Sakala, Baskala, 
Sujatavaktra, Audavahi, Mahaudavahi, Saujami, Saunake, 
ASy<layana. The 18th is ‘ may all che other Acaryas hbo satiated’ 
(ye canye Scdryas-te sarve trpyantu), All these sages are 
connected with tbe Keveda, its Brahmanas, its Aranyakas and 
other related works like the Pratisikhys stitra (of which 
Saunaka is said to be the author), ii is interesting to note 
that Asvalayana himself is name.) as the last teacher in tarpana. 
Saunaka is said to be the teacher of ASvalayana,'** In modern 
times in the Deccan water is offered twice to each sage or group 


of sages. 


Asv. gr. III. 4.5 is very brief as to pitrtarpana ‘after satiat- 
ing the pitrs with water, each generation separately, he returns 
to his house and whatever he gives then becomes the fee’ not the 


1605 The Saptiparva (350. 11- 42) shows | that Sumantu, Juimini, Vai- 
dampayona and Puila were along with Suka, the eon of Vysa, the pupils 
of VySea, 

1656. Vide Introduction (o Advaldyaue grhyaiu S. B. E. vol. 29, 
Pp 153 ff. 
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Brahmayajiia of which tarpana is a constituent part). In 
modern times the deceased ancestors and relatives to whom 
water is offered are stated below. Water is offered to each thrice 
(except to women ancestors other than the mother, grand-mother 
and the great-grandmother ) by the pitr-tirtha and the rela- 
tionship, the gotra and the name of each are recited when 
doing so. For example, water is offered to the deceased father 
in the form, ‘1 offer svadha and bow to and satiate my father, 
so and so by name, whose gotra was so and so and who has 
attained the form of Vasu’ (asmatpitaram amukaSarmanam 
amuka-gotram vasurtpam svadhanamas tarpayami). The ances- 
tors and relatives to whom water is offered, if they ure dead, aro 
in ordor :—father, paternal grandfather and great-grandfather ; 
mother, paternal grand-mother and gresat-grandmother; step- 
mother; maternal grand-father (with maternal grand-mother, 
sapatnikam being used with ‘matimaham’), maternal great- 
grand-father and maternal grest-great-grand-father (with their 
wives); one’s wife; one’s son (or sons, if several are dead 
already and witb his wife or their wives that are dead); daughter 
(with her husband, if both are dead); unole (with his wife, if 
dead); maternal uncle (with his wife, if dead); brother ( with 
wife); paternal aunt (with husband); maternal sunt ( with 
husband ); sister (with husband); father-in-law (with his wife 
and son, if they are dead); guru (father as teacher of the 
Gayatri and Veda); pupil. In the case of grand-fatlcrs and 
grand-mothers they are described as ‘rudrarupa’ aud the great- 
grand-fathers and great-grand-mothers as ‘adityariipa’, The 
three ancestors of the mother with their wives are respectively 
vasuripa, rudraripa and adityarupa ‘7, The names of women 
ancestors have the affix ‘da’ added and all persons both male and 
female other than those specified above are described as 
‘vasuripa’, 

A few points of divergence will be noticed. Haradatta on 
Asv. gr. III. 3. 6 notes that some do not include the mother and 
maternal relatious in the daily tarpana, and that according to 
the established practice in his day the tarpana formule did not 
include the names and the gotra of the relatives. Most siitras 


1057. Vide Manu If. 254 for the terms Vasguripa, Rudrarips and 
Adityartipa. etaw on sited. q. IIL. 3. 6 says ¢ ATI AlarHalgrat Alara: 
Gmt wainteae az Aalaale: | Raga aa whoa) Faget 
VACA feowmeraiAr | et Arargrrates i sierra: Mat weadna 1? 
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do not say that the names and gotras of the relatives are to be 
repeated in daily tarpana. The words ‘svadha namas’ do not 
occur in many sutr:is, but some de contain them (e.g. Baud. Db. 
S. II. 5.184 ff.. Vaik.1.4), The devatas of tarpana differ in each 
sitra, The San. gr.(IV.9) which belongs to the Rgveda just as 
ASvalayana's does, enumerates the deities differently in the 
beginning (it has Agni, Vayu, Strya, Visnu, Prajipati, Viripaksa, 
Sahasraksa &c.). Its order of sages is’ somewhat different and 
if adds some names such as Sakapini, Gautami &c. The Baud. 
Dh. 8. IT. 5 contains the most elaborate tarpana of all sutras. 
Tt puts ‘om’ before each devata, rsi and pitr. {t ineludes not 
only many inore deities than elsewhere, but includes several 
raines of the suine deity (0. g. Vindyaka, Vakratunds, Hasti- 
mukha, Ekadanta; Yame, Yamaraja, Dharma, Dharmaraja, 
Kala, Nila, Vaivasvata &c.). Among rsis it includes many 
sutrakaras like Kanva, Baudhayana, Apastsmba, Satyasadha, 
and also Yajfiavalkys, Vyasa, The Hir. er. II. 19, 20, Baud, er. 
III. 9, Bharadvaja gr. III. 9-11 contaic long snd interesting 
lists of deities and particularly of sages. 


Jf a man has no time for this lengthy tarpana the Dharma- 
sindhu and other digests prescribe an extremely brief one, viz, 
he repeats two verses and offers water thrice. The verses are 
‘may the gods, sages, pitrs, human beings, from Brahma up toa 
blade of griu3s, be satiated and also all the pitrs, the mother 
andthe maternal grand-father and the rest, may this water 
mixed with sesame be for the crores of families of bygone 
ages residing in the seven dvIpas from the world of Brahma 
downwards ’, 


The Snanasitra (3rd kandika) of Katyayana attached to 
the Par. gr. contains a description of tarpara, Like the Baud. 
Dh. S&S. it Jays down that ‘om’ is to be uttered before the 
name of every deity (devata) and ‘trpyatam’ (or trpyantam if 
the word denoting the deity is in the plural) is the verbal form 
employed. The deities are only 28 and slightly differ from 
those of A’v. The group of sages is made up of only Sanaka, 
Sanandana, Saratana, Kapila, Asuri, Vodhu, and Paficasikha 
(Kapila, Asuri and Paficasikha are according to the Sankhya- 
kérika the names of the founders of the Sankhya philosophy 
and stand in the relation of teacher and pupil). Then (after 
the raitarpana), the householder is to mix sesame in water and 
wear the sacred thread under the left arm and suspend it from 
the right shoulder and offer the water to Kavyavad Anala 
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(fire), Soma, Yama, Aryaman, Agnisvaitas, Somapns, Barhi- 
sads ‘8 Offerings of water mixed with sesame are to be made 
thrice to each of the above with joined hands (jalinjali) and 
this is to be done by all householders even if the father be 
living. The remaining part of farpava (viz. pitrtar;ana) is to 
be done only by him whese father is dead. Gobhila-smrti II. 
18-20, Matsyapurana 102. 14-21 are very similar to the Snana- 
sutra. According to ASvalayana and othors water is offered with 
the right hand only while according to Katyadyana and others 
water is offered with both hands.'®? The Sm.C. I, p.191 says that 
the householder should follow his grhyastitra and if there is 
nothing in it on this point there is an option. Karsnajini pre- 
scribes that in Ssraddha and marriage ouly the right hand is 
employed in making au offering or gift, but in farpana both 
hands ( made into an afijsli) are employed. One '° anjali of 
water is offered to each of the gcds, two to Sanaka and other 
sages and three to each of the pitrs. When /arpana is performed 
while the houssholder is still in the water with bis wet clothes 
on, he offers the water in the stream itself ; but when he wears 
dry clothes and performs tarpane, then he is to k& fall the 
handfuls of water in a pure vessel of gold, silver, copper, 
bronze, but not in an earthen one; or he may Jet the water fall 
on the round covered with kusas (Sm. C. I. p. 192). There 
were several views on this point (ade Gr. R. pp, 2:3-264). 
In modern times daily tarpaus lias become very rare, Only o 
few even among the orthodox or priastly brabmnanasas and among 
those who have studied the several sdstras oe as arene 





1058. VugucWaiieealiiy quoted by Apartihe pp. 1538-13y gives the 
same names of devathia and of the divine pitve aos the Sninzasttra. Vide 
Manu II. 195-199 for atigeqiat:, @raat: and sew: that are all pitrs of 
various kinds. @geqersie Srd chap. p. 74 (Jivananda, part 2) euys that 
all from Kavyavatd Anala to Barhigads sre divine pitra (divy&h 
pitarah). Vide Sabh@parva 11.45 for seven groups (ganas) of pitra, 
four of whom are said to be corporeal and three disembodicd. Kargna- 
jini quoted by Apsrarka p. 138 suys that the seven sagos from Sanakea 
to Pancadikha are the sons of Brahma. 

1659. arg feats a oirdtes raat ater Gaeta TaieT gee | 
Benita quoted by awe p. 132, alia: I. p. 191; aa v. 99 is 
Brg CARTS A TAHA har! Tareat acer Tarai wat waar: ll; eTqa 
on apg q. g 11.4.1 says ‘@qaradaias qaneatizat emcee | orententesieya 
ike ata eH | sre raalema@aora cies Baral amt a marshes 

Tarr 


1660. cae um gl gta distahaneda | ade mags gard 
iwaeewra: weep”. 1.95; vide alao eqrg in eylaae J. p. 191, 
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&c,) do it daily, but generally most brahmanas perform tarpana 
as part of brahmayajfia on one day in the year in the month 
of Sravana. 

A special farpana was offered to Yama on the 14th of the 
dark half of a monthif it was a Tuesday or on the 14th of 
the dark half, Vide Sm. C. I. pp. 197-195, Madanaparijata 
p. 296, Par. M. I. part 1, p. 351. Daksa (II. 52-55 ) preseribes 
that Yama-tarpana is specially performed in the Jumna on the 
days specified above and gives the several names under which 
Yama is invoked. Vide also Matsyapurana 213, 2-8. The Tai, 
Ar. VI. 5 speaks of a yajfia or bali (offering) in honour of 
Yama every month, There is also tarpana in honour of the 
great epic hero Bhisma offered on the 8th of the bright half of 
Magha. Vide Sm. C. I. p. 198. 

Gobhile-smrti '*' (iI. 22-23) emphasizes the importance 
of tarpana by remarking that, a8 all beings, animate or inani- 
mate, derire wator from ti:e brahmana who brings prosperity to 
all, tarpana should always be done by him and that if he does 
not do it he would incur great cin and that if he does it he 
would support this world, Ihe idea underlying tarpsiia seems 
to be indicated even by the “ai. S. V. 4, 4. 1. 16% 

Ti hes already beun seen ( at pp. 668-669 ) that tarpana was 
prescribed as an appendage of the early morning bath and that 
some requirc’ it to be done twice daily while others said that it 
was to be done only once. As A&v. gr. places tarpana immediately 
aftor svadby4ya (or brahmay ajfis) it Follows that he treated it asa 
constituent though subordinate part of it, The Gobhilasmrti 
(II. 29) says that brahmayajia which consists in inaudibly 
muttering Vedic texts (japa) should be performed before tarpana 
or aiter the morning homa or at the end of Vaisvadeva and at 
no other time unless there is some special reason, °° 

The Ahnikaprakasa (pp. 336-377) gives summaries of tar- 
pans uccording to Katyayana, Sankha, Baudhayana, Visnu- 
purdine, Yogiyajiavalkya, Asvalayana, Gobhilagrhya, 





"1661. aur ygaria ater wraata cata aq! fiagqatresiea qabaga- 
Shy au ataterqacataageracaaal | wea ang: Sievaaaigala HM 
Miweaia I. 22-23, quoted in wafaae IL. p. 196. 

1562. aguas Rae amaestaadt atate aot aisgere- 
sitauaitgin wifasa a. V2 4.4.1. ; 

1053. aaa gfasra: SH MATT: AMET la AAACN, AT: carat 
nraega: | Qazarsara a arearad Mima ATT UME 11. 28-29, quoted 
ip we. &- p. 273, aifaRAta p. 335. 


CHAPTER XVIII 


PANCA MAHAYAJNAS 


Pafica Mahdayajfias:—(the five daily great observances or 
sacrifices ), 


From early Vedic times five daily observances called 
mahdyajnas were prescribed. The Sat. Br. (XI.5. 6. I.)'® gays 
‘there are only five mahdyajfias, they are like great sacrificial 
sessions, viz, the sacrifice to beings, the sacrifice to men, the 
sacrifice to the Fathers, the sacrifice to the gods, the sacrifice to 
brahman ( Veda)’. These are then briefly defined. Inthe Tai. 
Ar. II. 10 we read ‘these five mahayajfiss indeed are spread ont 
continuously, viz. devayajfia, pitryajna, bhutayajiia, manusya- 
yajna, brahmayajfia, That is fulfilled as devayajia when one 
makes an offering in fire, even if it be a mere fuel-stick; when 
one offers svadha (Sraddha repast) to the fathers, even if it be 
mere water, that becomes pitryajia; when a man offers a Dali 
(a ball of food) to the beings it becomes bhitayajiia, when he 
gives food to brahmanas that becomes manusyayajia. When 
one studies svadhyaya even if it be a single rk or yajus formula 
or & sdman, it becomes brahmayajiia’. '* 


The Asv. gr. (III 1.1-4) speaks of the five mahadyajnias 
and defines them in practically the same words as the Tai. Ar. 
IL 10 and enjoins that those genes must be performed every- 
GaN NEPA eEES on Agv. gr. IIL 1. 2 Sap enely asserta net the 


1664. aay Heres: (qecanaeia aria aEqag: aa Few 
wean gal sacs wy. XI. 5.6.1. These words are quoted by fasreq on 
aq. 1.101. The samy procecds to define these ‘ szeqtaeal ofs ety t aud 
gran wamiccewgargizwaradd wares Aaesete: STU HAlgraTsIs- 
wa (TAM AAT: ENCHANT RSA FTTH BAVA W seer aErag: | 
earearat F orpraa: |. 

1665. qayatua werear: aa Taras? qaia aaerd FarR: forge 
QRugt Rascagt agraa Ea | went qed aie azaom: aise aq 
Teg: era Reeaqweatagem: dawes! TAI We ea ag wTaM: ATA 
wal ay argicdta eq Rasa: diasa | EVaAuiaaaT Wy: 
AA A aq aMaR: Wiaga uv a. sa. If. 10. 
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basis:of the five yajiias is the Tai. Ar. '%* The Ap, Dh. S, 
(I, 4.12, 138-15 and I 4.13.1) names and explains them simi- 
larly and states that they are called (in the Tai. Ar. II. 10) 
‘ great yajnas’ and ‘ great sacrificial sessions’ by way of lauda- 
tion, The word‘ yujfia’ applied to these five daily duties is 
figurative and the adjective ‘ great’ is applied only for belaud- 
ing 7 them. Gaut. V.8 and VIII. 17, Baud. Dh. 8. IL 6. 1-8, 
Gobhilasmrti IT. 26 and numerous smrti texts speak of the same 
five yajiias. Gaut. VIII. 17 includes them among samskaras as 
stated above (p. 193 ). 


It will be noticed from the description of the five yajfias 
given below that they are distinguished from the solemn srauta 
sacrifices in two respects. In these five the chief agent is the 
householder himself, he does not need the help and ministration 
of a professional priest, while in the Srauta sacrifices the 
priests occupy the most prominent place and the householder is 
more or less a passive spectator or agent in the hands of the 
priests who direct everything. In the second place, in the five 
yajiias the central point is the cischarge of duties to the Creator, 
to the ancient cages, to the Manes, and to the whole universe with 
myriads of creatures of various grades of intelligence. In the 
$rauta sacrifices the main-srring of action is the desire to secure 
Heaven or some object such as prosperity, a son &c, Therefore 
the institution of the five sacrifices is morally and spiritually 
more progressive and more ennobling than that of the srauta 
sacrifices, 


The sentimonts that prompted the performance of these five 
observances appear to have been as follows: Every man 
could uot afford to celebrate the solemn Srauta rites prescribed in 
the Brahmanas and Srauta sitras. But every one could offer a 
fuel-stick to fire that was deemed to be the mouth of the 





1666. qura: Ga oa: | Gea WATS: gest weaRt Auras Tia | 
omg, Y. L111. 1-2; garage f doar Ys ose oT CA AATIM ERAN | 
arergg on seg. w. [1]. 1.3. The qe. ar. I. part 1p. 11 also notes that 
the fivo yajuus ure prescribed in the Tai, Ar. and draws thcrefrom the 
sweeping gonoralization that all smrti rules were known to sruti, 

1667, ater argtonwar fra: | dat ETT RETA T REGIA: | stETE- 
denStgeasad gume gra) Fea wrarat st Rsitaeg: SpaTaATt 
aearargigea: vareara efa! surg. @ LT. 4. 12, 13-1. 4. 18. 1. Vide 
Baud. Dh. S. II. 6. 1-8 for very similar words. 

H. D. 88 


698 History of Dharmaégastra [ Ch. XVIII 


great Gods '*** of Heaven and thus show his reverence and 
devotion tothem. Similarly everyone could show his reverence 
for and gratitude to the great sages that had bequeathed a glorious 
heritage of sacred literature by repeating st least one verse 
and one could propitiate his deceased ancestors by offering in 
loving memory and filial devotion a mere handful or vessel-ful 
of water ( which costs nothing). The whole world human and 
non-human is one creation and there must be a spirit of live 
and let live or give and take. Therefore one must offer what 
one can afford to a guest and also have something for all beings 
(including even such shunned snimals as dogs, crows and 
insects). These feelings of devotion, gratitude, reverence, 
loving memory, kindliness and tolerance seem to have been 
the springs that prompted the Aryans of old to emphasize the 
importance of the five daily yajfias and to have led sitra 
writers like Gautama and legislators like Manu (IL 28) to 
look upon them as sarhskaras, as ennobling the soul by frecing 
it from mere selfishness and elevating the body to become a fit 
vehicle for higher things. '**? Later on it appears that other 
purposes came to be attributed to the institution of the five daily 
yajfias. According to Manu III. 68-71, Visnu Dh. S, 59, 19-20, 
Sankha V. 1-2, Harlta, Matsyapurina 52, 15-16 and others 
every householder causes injury or death to sentient beings 
every day in five places, viz. the hearth, the grinding mill, 
broomstick, winnowing basket and similar household gear, 
mortar and pestle, and water-jar. The five daily yajfias were 
devised by the great sages as atonements for the sins arising 
from these five sources of injury to life. These five are: brah- 
Mayajia which consists in the study and teaching of the Veda, 
pitryajfia which consists of tarpana, daivayajfiia which consists 
in offerings made into fire, bhitayajfiia which is offering obla- 
tions to beings and manusyayajnha which consists in honouring 
guests. He who performs these daily according to his means is 
never tainted by the sin of the injuries arising from the five 
places mentioned sbove. Manu (IIL 73-74) further '*° says 
that former sages had w different nomenclature for the five 





_ 1668. cared arigcara aed cat Frat gevaiHt R21 z II.1. 13; @ 
Oe fg onary sae sna qar eMTercareay tH. II. 1, 14. 
1669. eanqrea adgidanaacan wa: | wear wer weird at 
aa: Woo IT, 28, 
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yajfias i. e. ahuta, huta, prahuta, brahmya-huta and priéita, 
which were tha same respectively as japa (or brabmayajiia ), 
homa ( devayajfia ), bhitayajiia, manusyayajiia and pitrtarpana 
(pitryajfia). In the Atharvaveds VI. 71. 2 four out of these 
seem to be alluded iv‘ what came to me as huta or abuta or 
given by pitrs and assented to by men’. "7! Huta and prabuta 
in the sense of koma to gods and bali to bhitas occur in Br, Up, 
I. 5.2. But in some grhyasitras different meanings are attached 
to these very words e. g. San. er. 1.5 and Par, gr, I. 4 say that 
thero are four pakayajiias viz. huta, ahuta, prahuta and prasita 
and San, gr. I. 10. 7"? explains that they ure respectively the 
same as agnihotra (or daivayajfia), bali (bhitayajiia ), pitr- 
yajia and brahmya-huta (or manusyayajia ). The Harita- 
dharme.-siitra has a very interesting passage on this point. ‘ We 
shail now explain the sznis (places of injury) which are su called 
because they kill moving and immovablo sentient beings, 
They are five. The first (sind) is caused by actions like 
sudden entrance in wator, plunging into water, whirling water, 
splashing it in various directions, taking water without 
straining it through a piece of cloth and driving vehicles; the 
second by walking about in the dark or away from the beaten 
path or in quick jerks or by treading upon insects &c. ; the third 
by striking (a tree with an axe &c. ), by plucking flowers &e,, 
by tying with a rope &c., by crushing (in a mortar), by splitting 
( wood &c.); the fourth by cutting crops, by rubbing or 
grinding; and the fifth by ignition (of fire-wood ), heating (of 
water ), by roasting, frying and cooking. These five injuries 
that lead to Hell are committed every day by people. Brahma- 
carins get rid of the first three by attending on fire and on their 
teacher and by the study of the Veda; hougscholders and forest 
hermits purify themselves from these five by performing the 
five yajiias; ascetics get rid of the first two injuries by sacred 
knowledge and contemplation, but the injury caused by crushing 
uncooked seeds under the teetl cannot be removed by any of 
theso’./*73 Althoughin the Ap. Dh. S. snd others the five yajfias 
are enumerated in the order of bhita-yajna, manusya-yajiia, 


1671. geal gaaganiama qd faghttand wast | qeA ua viga 
acateaitegiat ged Hota Ui surdag V1. 71. 2. 

1672. gaiteragitet agat vfaaton | ga: ftgeror sristat arerat 
ga: ati. gL. 10. 7. Vide a. z. {. 1. 1-11 for a somewhat different 
terminology. 

1673, Vide Appendix under note 1673. 
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devaysjia, pitryajfiia and svadhydya, still the proper order from 
the point of view of the times of performance is first brahmayajia 
(japa &c.), then devayajfia, then bhitayajfia, then pitryajiia, 
and lastly manusyayajiis. '** Therefore they will be dealt 
with in the same order here. But some matters have first 
to be noted. Various views were entertained about the time 
and nature of brahmayajfa 75 and pitryajfia. According to 
Gobhila-smrti II, 28-29 quoted above (n. 1663), japa prescribed in 
samdhya adoration may be looked upon as brahmayajfia, that 
the latter may be performed before tarpans and after the morning 
homa or after vaigsvadeva. N&rdyana on Adv. gr. III. 2.1 says 
that brahmayasjfia may be performed before or after vaisvadeva. 
According to the Snanasitra of Katyayana, brabmayajia 
precedes tarpans and ASyv, gr. as stated above (p. 695) appears 
to regard tarpans as part of it, Manu III. 82 ( Visnu Dh. 8. 67. 
23-25) enjoins upon a man the performance of daily sraddha with 
food or water or with milk, roots and fruits and thus to propi- 
tiate and please the Manes of his deceased ancestors; while 
Manu (III. 70 and 283) says that tarpana (done after bath ) 
constitutes pitryajfia. Therefore Gobhila says that sraddha, 
tarpana and the bali offered to pitra constitute pitryajia and 
even when one of them is gone through, the performance of 
pitryajiia is effected and it is not necessary to perform all 
three. °° In the bali-harana (described below ) the remnants 
of bali are offered to pitrs ( Aév. gr. I. 2. 11, Manu III. 91). 


Brahma-yajfia, Probably the earliest description of this is 
to be found in the Sat. Br. XJ.5.6, 3-8. That Brahmana, after 
stating that brahmsyasjiia is one’s own daily study of the Veda, 
compares several elements required in the ordinary sacrifice to 
certain elements of brahmayajia, viz. the juh& spoon, upabbrt, 
dhruvd, sruva, avabhrtha (the solemn bath at the end of a 
sacrifice ) and heaven are said to ba represented by the spaech, 
the mind, the eye, mental power, truth and the conclusion ( that 


_ ibid. & ereRrgemnnisgera Toga | orgert gy aeayt Fra gree: 
Mag aMt AReITTH Fira | erga on sig. aw. q. 1. 4.13.1. 

1675, aarergat araaearegat erie wrarcent feared aeraée vay sree: 
UUM WAN ANE aq toe RayZaeTey aT | yuoted in eqirg. (ame) 
p. 368. 

1676. sing ot figem: ena Maisons a i atweegia I. 28; 
Ag Promega cae aarnt RgaKerqadat cant gaa fgawireade: Aaq- 
WAR: TeTETT: Theat ATi | sitfeaATT p. 391, 


Ch, XVIII ] Brahmayajiia 701 


are present in brahmayajiia).""” Then it says that whoever 
studies day by day his Vedic lessons gains an imperishable 
world which is thrice or more of the world that one may secure 
by making a gift to priests of the whole earth replete with 
wealth, Then 4-7 cumpare rk, yajus, saman and Atharvangiras 
( Atharvaveda ) texts respectively to offerings to gods of milk, 
ghee, soma and fat and it is stated that the gods being 
delighted and satisfied with these, bestow on the man who per- 
forms brahmayajiia affluence and security, life-breath, seed, his 
whole self and all auspicious blessings and streams of ghee and 
honey flow for his departed pitrs. The Sat. Br. XL. 5. 6. 8 
enumerates other works that may be recited in brahmuyajiia, 
the recital of which is like honey offerings to yods who being 
delightad snd gratified bestow on the reciter the boons stated 
avove, the works being Anusasanas ( Vedangas), vidyas ( such 
as sarpa und dovajana vidya mentioned in Chandogya VITZ 1. 
1), vakovik ya ( theclogical discourses called brahmodya, as in 
Vaj. 8. 23. 9-12 and 45-62 ), Itihasapurana (traditional history 
and legends), Gathas, Narasamsls (i. e. stanzas in praiss of 
heroes). The ai, Ar. (IL 10-13) has a more lengthy 
passage on brahmayajiia; Tai. Ar, IL. 10 is almost '*"® the same 
as Sat. Br. except in two respects, viz. in the Tai. Ar. Athar- 
vangirasah are said to be honey offerings and br&bmana texts, 
itihasas, purénas, kal; .s ( works on drauta ritual ) and Gatha 
Nardgarsis are said to be fat offerings and the rewards, bestowed 
by the gods when delighted by the brahmayajia, are long life, 
brilliance, lustre, prosperity, glory, spiritual eminence and food, 
Taj, Ar. If. 11 describes how and where brahmayajiia is to be 
performed ‘one whe desires to offer brahmayajia should repair 
toa pls.e so far away to the east, north or north-east of his 
village that the thatch covering houses is not visible and when 
the eun rises he should wear his sacred throad (in the upavita 
form ) under his right arm, should sit down (on a pure spot ), 
should wash both his hands with water, should sip water 
thrice, should wipe bis hand twice with water, should 


oo 














1677. JubO, upabhrt, dhruva and sruva sre sacrificial ladles and 
wil] be described later under sraute sacrifices. 
1678, According to the Tai. Br. II. 7. 5 ‘ wauat % ania: ’; vide 


i a lists of atztmia@ hymns occur, Reg. 
qearqauia 16. il whore many 
i 125 being one hymn of that kind, awa XX. 127. has the word @trer® 


and # V. 18.5.is apersiat- 
1679. Vide Appendix under note 1679. 
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once sprinkle his lips with water, and touch his head, eyes, 
nostrils, ears and heart; he should spread out s large seat of 
darbhas, should be seated facing the east with his legs crossed 
over each other ( the left foot being underneath and the right 
foot on the left thigh ) and then should repeat his Veda ; (it is 
said that ) the darbhas are indeed the flavour (or sweetness) of 
waters and herbs; he (by sitting on darbhas) makes his Veda full 
of sweetness. Placing his left hand on the right knee with the 
palm turned up and covering it with the right hand the palm of 
which is turned down and placing pavitras (blades of darbha) bet- 
ween both hands, he should begin with the syllable ‘om’ which is 
& yajus, which is the representative of the three Vedas, which is 
all speech, and is the highest syllable; this has been declared 
by ark ( Rg, 1.164. 39 is quoted). He recites the syllables 
bhah, bhuvah, sveh; he thereby (by repeating the vyahrtis) 
employs the three Vedas. Thisis the truth (quintessence) of 
speech; he thereby has employed the truth of speech. Then he 
recites thrice the Gayatri verse, which is addressed to Savitr, by 
its feet separately, then by half of jit, then the whole verse 
without stopping. The sun is the creator of glory, he secures 
glory itself ; then ho begins (the next day ) the repetition of the 
Vedic texts from that point which he had noted ( the previous 
day )'.'8° Tai, Ar. II. 12 states that if aman is unable to go 
out of the village he may perform brahmyajiia by revolving in 
his mind in the village itself the Veda by day or even by night; 
or if he cannot seat himself, then he may perform the brahma- 
yajna even standing or lying down, since the principal matter 
is the recitation of the Veda (time and place being quite 
subordinate), Tai. Ar. II. 13 says that he should conclude the 
brahmayajia by repeating thrice the verse ‘Adoration to 
Brahma ( Veda or Prajapati ), to Agni, to the Earth, to herbs, to 
speeob, to the Lord of speech ( Brhaspati), I offer adoration to 








1680. The idea ia that one ig not to begin to recite Vedic texts at 
random. Whena man has recited a portion of any Veda one day, ho 
should note where he stopped and continue his recitation next day 
from that point. The Ap. Dh.S. 1. 3. 11.19 also prescribes that one 
should go every day to the water-side before taking his morning meal 
and recite in a pure place & portion of the Veda in succession (i. ¢. one 
day he should begin where he stopped the provious day and so on). 
Vide Adv, gr. I[I. 4.6 where the Tai. Ar. allowing recitation of the 
Veda even while standing or lying down is quoted. 
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the great Vienu’.’**? Then he should sip water and return 
home; thereafter whatever he gives becomes the fee of the 
sacrifice (i. e. of brahmay ajiia ). 


The procedure of svadhyaya ( or brahmayaifia) in Aév. er. 
II. 2, 2-I1I. 3. 4 is practically in the same words as in the Tai. 
Ar. quoted above, One or two points may be noted. The Adv. 
gt. '8* prescribes that one should recite gazing at the horizon or 
one may close one’s eyes or one may look in such a way that 
one feels that one can concentrate one’s mind. According to 
the Adv, gr. the shortest brabmayajiia would be: om bhir bhu- 
vah svah; the Gayatr! verse repeated thrice; then at least one 
rk verse and then the verse ‘namo brahmane’ (quoted above ) 
repeated thrice. The Ahnikaprakaga p, 329 says that one who 
knows ouly a portion of the Veda should recite as brahmayaijiia 
the Purusasikta (Rg. X.90) and other Lyrsns and one ‘who 
knows only the Gayatrl should repeat ‘om’ as brabmeyajiia 
every day.'8? Asy, gr. (III. 3.1) mentions the following 
works for svadhydya, Rgveda, Yajurveda, San.eveda, Atharvan- 
girasah, Brdhmanas, Kalpass, Gathas Naragamsls, Itihdsas, and 
Purinas, But it adds that one may recite only as much as one 
feels that one can afford to do with a concentrated wind, 


The San. gr. I. 4 prescribes several hymns and verses of the 
Regveda for reciting in brahmayxjiia. Others following different 
Vedas and Sakhas differ as to the content of the brahmayajria. 
Vide Abnika-prakasa pp. 328-336 for brahmayajiia according to 
Katvdyana and according to the followers of Sdmaveda, Yj. 
J. 101 prescribes that as time and ability allow one may 
include in brahmayajfis the Vedes together with the Atharva- 
veda, Itihasa and philosophical texts. 

Brahmayajiia is very rarely parformed every day ( except 
by the most orthodox vaidikas and sastris ) in modern times and 
a fixed formula of brahmayajiia has been decided upon, which 
is recited once a year in Sravana by most brahmanas in the 
Deccan. The formula for students of the Rgeveda is ua follows: 


1681. avy wearer aaa aa: ghaed aA stadia: Mad) et ART 
areetad sal Avert ged ATA uF. on. 1.13. This occurs in aa. ¥. 
ILI. 3. 4 where wea is read for gea. 

1682. @ araeneda araqeictaar Ttqarla | AAT orAAa... TTT | BATT. Z. 
Til. 3. 4on which Narfyana observes ‘a WaeHIGaRIAAa AeA arqa 
araenraaardidia a qacaetarar zit fran: | aarur aariganraemvead 
aearava geod: |? 

1683, qayereaitar geramignisa aearaeaitar ssqiet fered 
meray: HATT: | aig@arTaray p- 329. 
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After reciting ‘om bhir bhuvah svah’ and the sacred Gayatri, he 
recites Rg. 1.1. 1-9, then the first sentence of the Ait. Br., the firat 
sentences of the five sections of the Ait. Ar.; the first sentences of 
the Black and White Yajurveda, of the Simaveda, of the Atharva- 
veda ; the first sentences of the Nighantu and the six Vedabgas 
viz. Aév, grauts, Nirukta, Chandas, Nighantu, Jyotisa, Siksa, 
P&nini’s grammar in order ; the first ‘pada’ of Yaj. I. 1 and of the 
Mahabharata (1.1.1), the first sittra of the Nyadya, ParvamiImamsa 
and Uttaramim4msa; then a benedictory formula (‘tacchamyor... 
catuspade’) and lastly the verse‘ namo brahmane’ is repeated 
thrice,’"* After this brahmayajiia, tarpana of devas, sages and 
pitrs follows. 


The Dharmasindhu (III, purvardha p. 299) says that 
brahmayajiia is to be performed once either after morning homa 
or after midday sarndhy4 or after Vaisvadeva, but those who 
study the As’valayanasiitra should perform it only after midday 
samndhya, After Acamana and prandyima one should make the 
sainkalpa ( éripsarameésvaraprityartham brahmayajfam karisyo 
tadangatayé devarsyacarya-tarpanam karisye) and if one’s 
father is dead one should add in the samkalpa ( pitrtarpanam ca 
karisye ), It then sets out how it is to be performed by various 
people, such as those who have studied all vedas or one veds or 
only a# portion or when one has no time. It says that the 
followers of the Taittirlya sakh4 repeat the words ‘ vidyud-nsi 
vidya me p&pmadnam-ttat satyam-upaimi’ at the commence- 
ment and the words ‘ vrstirasi vrsca me papmanam-rtat satyam- 
upigdm' at the end. If s man is unable to repeat brahmayajfie 
sitting he may do it even when lying down. 


The Dharmasindhu notes that according to the followers of 
the Taittirlya $4kha and of the Vajasaneya Samhita tarpana is 
not a part of brahmaysjfia and so tarpana may be performed by 
them either before brahmayajfia or even some time after 
brahmayajna. 





1684. After Rg. 1. 1.1-9 the following are repeated aes qarar- 
Raa OG: TUT: | ater Hera | CW HAT TAHA | ara: AwATAT TATAIT | (qr 
neataq neraaea Gaftefs Maes: Te aA cat | ot sae ates gi ay 

Met i anhaeq @AATaTT | WAIEATS: TAA: | HAVA TTA AT | 
x vat l qsateeraras | ora ferent wawaria | aera! Thtient argraee an | 
ara | aReHeT | surat, wat eaneT eae: | tural Ta STAT | state wreI- 
Brgrat t weddkergehad mg tyra tng ayes | Qet catered a: | eaferal- 
ger: | aed Rng Fai et a oteg RTF a aETy | a BTS ( FF: ). 
Vide Appendix under note 1684. 
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